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THE ROAD TO WISDOM 


Swami Vivekananda on 
Nature of Divine Love 


hus we come to what is called supreme 

Bhakti, in which forms and symbols 
fall off. One who has reached that cannot 
belong to any sect, for all sects are in him. 
To what shall he belong? For all churches 
and temples are in him. Where is the church 
big enough for him? Such a man cannot 
bind himself down to certain limited forms. 
Where is the limit for unlimited love, with 
which he has become one? In all religions 
which take up this ideal of love, we find 
the struggle to express it. The highest, most 
expressive, strongest, and most attractive 
human love is that between man and 
woman, and, therefore, that language was 
used in expressing the deepest devotion. 
The madness of this human love was the 
faintest echo of the mad love of the saints. 


The true lovers of God want to become 
mad, inebriated with the love of God, to 
become ‘God-intoxicated men’. They want 
to drink of the cup of love which has been 
prepared by the saints and sages of every 
religion, who have poured their heart’s 
blood into it, and in which have been 
concentrated all the hopes of those who 
have loved God without seeking reward, 
who wanted love for itself only. The reward 
of love is love, and what a reward it is! It 
is the only thing that takes off all sorrows, 
the only cup, by the drinking of which 
this disease of the world vanishes. Man 
becomes divinely mad and forgets that he 
is man. Lastly, we find that all these various 
systems, in the end, converge to that one 
point, that perfect union. We always begin 
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as dualists. God is a separate Being, and | 
am a separate being. Love comes between, 
and man begins to approach God, and 
God, as it were, begins to approach man. 
Man takes up all the various relationships 
of life, as father, mother, friend, or lover; 
and the last point is reached when he 
becomes one with the object of worship. 
‘lam you and you are |; and worshipping 
you, | worship myself; and in worshipping 
myself, | worship you.’ There we find the 
highest culmination of that with which 
man begins. 


At the beginning it was love for the 
self, but the claims of the little self made 
love selfish; at the end came the full blaze 
of light, when that self had become the 
Infinite. That God who at first was a Being 
somewhere, became resolved, as it were 
into Infinite Love. Man himself was also 
transformed. He was approaching God, he 
was throwing off all vain desires, of which 
he was full before. With desires vanished 
selfishness, and, at the apex, he found that 
Love, Lover, and Beloved were One. 


rom The Complete Works of Swami Vivekananda, 
(Kolkata: Advaita Ashrama, 2016), 2. 51-53. 
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Thou art woman; Thou art man; Thou art youth; Thou art maiden; Thou art the old man 
tottering on his staff; Thou dost appear born in manifold forms. 

As Thou art unborn, one afraid of birth and death like me seeks refuge in Thee. O Thou 
destroyer of evil, let Thy gracious presence ever protect me. 

May the effulgent Being, the One without a second, who, like a spider, spontaneously 
covers Himself with threads made out of His own creative powers, grant us union with 
himself, the Brahman. 

Desirous of emancipation, I seek refuge in that effulgent Being, whose light reveals the 
knowledge of the Atman; who first creates the cosmic Soul and delivers to him the supreme 
knowledge; who is without parts, without actions, tranquil, without fault, without taint; who 
is the supreme bridge to immortality, and is self-effulgent like a blazing fire consuming its fuel. 

(Svetasvatara Upanisad, 4.3, 4.21, 6.10, 618-19) 
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THIS MONTH 


In Advaita Vedanta, Ishwara, the ruler of the 
universe, finds a prominent place. Sri Shankara- 
charya throughout his commentaries on the 
Prasthana Traya maintains the identity of abso- 
lute Brahman with Ishwara and, depending on 
the context, has referred to the ultimate Reality 
as either Brahman or Ishwara. This important 
aspect of Advaita Vedanta has been discussed 
in the Editorial, ‘The Impersonal God Seen 
Through the Mists of Sense’—The Concept 
of Ishwara in Advaita Vedanta. 

What is the Neo-Vedantism that Sri Rama- 
krishna and Swami Vivekananda have brought? 
In the article, A New Positive Approach to 
Vedanta for the Modern Age, Swami Gam- 
bhiranandaji Maharaj, the th President of 
the Ramakrishna Math and Mission and a for- 
mer editor of Prabuddha Bharata, says that it is 
Shankara's philosophy that Swami Vivekananda 
preached and Sri Ramakrishna realised. He also 
emphasises the point that they gave a new posi- 
tive orientation to Advaita Vedanta to make it 
practical and relevant in the modern age. The 
article is based on a talk delivered by Revered 
‘Maharaj at Belur Math on 14 May 1964. 

Swami Vishwarupananda, an eminent scholar 
of Advaita Vedanta, has authored in Bengali an 
elaborate translation of Sri Shankaracharya’s 
commentary on Brahma Sutras, called Vedanta 
Darshan, widely known among the students of 
Vedanta. Brahmachari Bhaveshachaitanya of Belur 
Math has translated a part of the ‘Introduction’ of 
this book under the title A Brief Introduction 
to Advaita Vedanta. This article contains a vast 
amount of valuable information and important 
philosophical insights about the Advaita Vedanta. 

Sri Shankaracharya’s philosophy is the uni- 
versal creed of the most recurrent and refined 
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outcome of philosophical experiments, carefully 
crafted into a harmonious doctrine that can lib- 
erate a human being from all bondages when 
made into an enduring experience. This profound 
theme has been affectively and scholarly dealt 
with in the article Sri Saikara Bhagavatpada: 
Why He Matters in Vedantic Universalism by 
Swami Vedarthananda. The author is a faculty 
member, Department of Sanskrit and Philo- 
sophy, Ramakrishna Mission Vivekananda Edu- 
cational and Research Institute, Belur Math. 

‘The great saying ‘Aham Brahmasmi, which ap- 
pears in Brihadaranyaka Upanishad is the essence 
of Vedanta. Sri Shankaracharya argues that this 
statement is not meant for meditation but for 
the realisation of the true nature of Brahman. To 
establish his theory, he refutes contrary theories 
in his characteristic style. Ivan Andrijani¢ has 
made a systematic analysis of Sri Shankaracha- 
rya’s method of the argument in his article Aham 
brahmasmi—Nota ‘Sampad Correspondence 
Statement. The author is an assistant professor 
in the Department of Indology and Far Eastern 
Studies, Faculty of Humanities and Social Sci- 
ences at the University of Zagreb, Croatia. 

Swami Vivekananda wanted that the dry, 
abstract Advaita must become living in everyday 
life. A sincere and successful attempt is made in 
the article The Utility of Vedanta in Everyday 
Life to show in the light of the teachings of the 
Holy Trio, how the adaptation of great truths 
of Vedanta can make our life meaningful and 
enriching. The author Gopal C Bhar is a Re- 
search Professor (Honorary) and working on 
Philosophy of Sciences and researching on sci- 
ence and spirituality at Ramakrishna Mission 
Vivekananda Educational and Research Insti- 
tute, Belur Math. 
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EDITORIAL 


‘The Impersonal God Seen Through the 
Mists of Sense’—The Concept of Ishwara 


in Advaita Vedanta 


cepts of Godhead: Brahman and Ishwara. 

We find both the ideas highlighted in our 
sacred books. In Prashna Upanishad, the teacher 
says that the Omkara is both the para, the higher 
Brahman and apara, the lower Brahman.’ Bri- 
hadaranyaka Upanishad also declares that the 
Brahman has two forms—gross and subtle, mor- 
tal and immortal, limited and unlimited, defined 
and undefined.’ Sri Shankaracharya in his com- 
mentaries takes up the question of whether there 
are two forms of Brahman. The perusal of his 
commentary on the Brahma Sutra will give us a 
fair idea of how he solves this problem. 


I: INDIAN TRADITION, there are two con- 


Para Brahman - Apara Brahman 


The Brahma Sutra 4.3.7 has its context in the 
Chandogya Upanishad statement? which says 
“He escorts them to Brahman’ According to Sri 
Shankaracharya, the Brahman referred to here 
is the conditioned Brahman. It is because, with 
regard to the Supreme Brahman, which is un- 
conditioned, there cannot be such conceptions 
as moving towards a goal. The absolute Brahman. 
is omnipresent and also the innermost Self of all. 

This specific reference to two kinds of Brah- 
man creates a major problem to the Adyaita Phil- 
osophy. According to it: “Ekam eva advitiyam 
Brahma, Neha nanasti kinchana; whatever 
exists is Brahman (or Atman) alone; there is no 
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possibility for a second entity other than Brah- 
man. The very proposal of two types of Brahman 
negates such a view. 

Sri Shankaracharya takes upon himself the 
task of resolving this intricate problem in his 
commentary on Brahma Sutra 4.3.14. Here the 
Acharya argues that whenever the attainment 
of Brahman by movement is mentioned in the 
Upanishads (as in the case of Chandogya text 


Sri Shankaracharya, throughout his 
commentaries, maintains the identity of 
absolute Brahman with Ishwara. 


referred above), the Brahman is to be taken 
as apara Brahman. The confusion here is due 
to one’s failure to discriminate between Higher 
and Lower Brahman. Here a question comes 
up—whether there are two Brahmans then. The 
answer given is: “Yes, there are two. Then the 
questioner further asks: “Which is the Higher 
Brahman then and which is the Lower?’ To 
this, the Acharya answers in his characteristic 
style: There are two types of teachings of Brah- 
man in the Upanishads. When itis taught by the 
words like asthilam (not gross), negating fea- 
tures of name and form created by Avidya, ignor- 
ance, that is the Higher Brahman. On the other 
hand, if the same Brahman is taught as quali- 
fied by some specific features for the purpose of 
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meditation, that is the Lower Brahman. In this 
context, an objection is raised that the non-du- 
ality, which is the central teaching of the scrip- 
ture, is violated here. Acharya replies that the 
form of Brahman with attributes is only due to 
the upadhis, conditioning adjuncts of name and 
form created by Avidya, and hence, there is no 
scope for duality. 

From the above discussion, it is clear that 
the Lower Brahman, according to Sri Shankara- 
charya, is neither distinct from nor inferior to 
the Higher Brahman in any way. The same Brah- 
man, when it is conceived as endowed with at- 
tributes, is said to be the conditioned Brahman. 


Saguna Brahman— 
The Object of Meditation 


The apara Brahman, referred to in the Upani- 
shads, is often described as Saguna Brahman by 
Sri Shankaracharya in his commentaries. Sa- 
guna Brahman is the Brahman endowed with 
gunas or qualities, a term used to differentiate 
from Nirguna Brahman, which is the aspect of 
Brahman nor endowed with qualities. This is 
the idea of Brahman which can be thought of 
through the mind for the sake of meditation. 
We find several such meditations, generally 
called updsand or vidya in the Upanishads. 

The idea of upasand and its purpose have been 
spelt out by Sri Shankaracharya in his introduc- 
tion to Chandogya Upanishad. There he says that 
upasana means establishing a continuous flow of 
mind in relation to some object as present in the 
scriptures, uninterrupted by any foreign idea. It 
helps to get a glimpse of Brahman through the 
purification of mind. Updsand is easy to practise 
as it is based on some palpable object.* 

The question before us is whether the Brah- 
man as the object of meditation (updsya Brah- 
man) is in any way inferior to the Brahman to 
be known (jzeya Brahman). In his commentary 
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on Brahma Sutra 4.3.14, after explaining what 
is Para Brahman, Sri Shankaracharya says 
that zhis very Brahman is taught as qualified 
by some specific features through such words 
like manomayah (one who is identified with the 
mind), prana-Sarirah (having prana, as his body, 
thar is the subtle body), and bha-riipah, one who 
has effulgence or light as his form (these terms 
have reference to Chandogya, 3.14.2). 

The second pada of Brahama Sutra com- 
mences with the affirmation that what is taught 
in terms like manomayah is Brahman itself. The 
reason is that Brahman is the well-known en- 
tity taught in all the Upanishads. That means no 
second idea of Brahman is acceptable here. Sri 
Shankaracharya even asserts in his commentary 
to Brahma Sutra 1.2.2 that as the qualities being 
taught like »anomayah by the scripture applies to 
Brahman only, one has to conclude that it is Para 
Brahman alone that is prescribed to be meditated 
upon. Of course, the Saguna Brahman, which can 
be the object of meditation is styled here as Para 
Brahman. What is striking here is Acharya’s com- 
mitment to show that they are one and the same 
in essence, that is, pure Consciousness. 

We find an extensive treatment of Updsanas 
in Taittiriya, Bribadaranyaka, and Chandogya 
Upanishads. They are the meditations on dif 
ferent gupas or qualities of Brahman, which Sri 
Shankaracharya affirms, ultimately converge in 
the Nirguna Brahman. Sri Ramakrishna also says 
in the same vein: ‘It is the last word, my child, 
the culmination of sadhana. At the ultimate de- 
velopment of love of God, this nondual experi- 
ence manifests spontaneously in the life of all 
aspirants.* Acharya also clarifies that these medi- 
tations are part of the Brahmavidya, as they lead 
to the necessary purification of mind leading to 
the knowledge of Brahman. In this way, the Upa- 
nishadic texts dealing with Saguna and Nirguna 
Brahman are equally valid and coherent. 
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Ishwara—The Source of the Universe 

‘The very first sutra of the Brahma Sutra says 
that Brahman is to be deliberated upon. Then 
what is the definition of Brahman? The second 
sutra has the answer. It says that Brahman is that 
from which birth, continuance, and the dissol- 
ution of the universe take place. In his commen- 
tary, Sri Shankaracharya says that one cannot 
conceive of any other cause to the origination 
of this universe other than Ishwara, who pos- 
sesses qualities like sarvajnatva, omniscience 
and sarvashaktitva, omnipotence . Here it is ob- 
vious that Brahman is equated with Ishwara, the 
ruler of the universe. 

An apparent self-contradiction is created 
here. How can Brahman be without qualifica- 
tion and at the same time, the ruler of this uni- 
verse? This doubt has been raised by Dr Thibaut 
in the introduction to his translation of Achar- 
ya’s commentary on the Brahma Sutra. He says: 
‘Placing myself at the point of view ofa Sankara, 
Tam startled at the outset by the second Sutra of 
the first Adhyaya.’* However, Sri Shankaracharya 
throughout his commentaries on Prasthana 
Traya maintains the identity of absolute Brah- 
man with Ishwara and, depending on the con- 
text, has referred to the ultimate Reality as either 
Brahman or Ishwara. 

This is evident in another instance in his com- 
mentary on Brahma Sutra 1.2.21. Acharya says 
that the characteristics enumerated in the state- 
ment, ‘He who is omniscient and all-knowing’ 
(Mundaka Upanishad 1.1.9) refers to paramesh- 
wara, the highest Lord. It is because, except for 
the highest Lord, none can have such qualities. 
Ic is interesting to note that the highest exalted 
position has been given to Ishwara by Acharya. 
Needless to say, he makes no difference between 
Ishwara and the atcributeless Brahman. 

Sti Shankaracharya beautifully explains the 
philosophical significance of Ishwara in his 
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Image of Sri Shankaracharya at Kanchi Kamakoti Peetham, 
Kanchipuram, Tamil Nadu 


introduction to Anandadhikarana (L.i.12) of 
Brahma Sutra. He says that Brahman has two as- 
pects—One with upadhi or limiting adjunct and 
another without upadhi. The scriptures describe 
both aspects of Brahman. What is that limiting 
adjunct? The diversities of the universe, which 
are nothing but modifications of name and form. 
Itis the eka eva paramatma ishwara, one Ishwara, 
the Supreme Self, to be meditated upon as pos- 
sessed of certain qualities. 

The Self is unchanging and ever homogenous. 
Even then, there is a difference in the degrees of 
Its manifestation of glory and power, caused by 
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the gradation of the mind by which the Atman 
becomes conditioned. Acharya quotes from the 
Bhagavadgita in this context: ‘Whatever being 
there is great, prosperous, or powerful, that know 
thou to bea product of a part of My splendour.” 
At the end of this argument, he says unequivo- 
cally ‘evam ekamapi Brahma apekshita upadhi 
sambandham nirasta upadhi sambandham ca 
upasyatvena jneyatvena ca vedanteshu upadishy- 
ate; although Brahman is one, It is spoken of 
in the Upanishads as either to be meditated on 
(upasyatvena) or known (jneyatvena) respect- 
ively with or without the help of Its relation with 
the limiting adjuncts.* 

Ishwara is the ruler of the universe. An ob- 
jection is raised that in the Advaita Philosophy, 
which is a doctrine of unity, there cannot be a 
distinction between the ruler and the ruled. Sri 
Shankaracharya addresses this issue in his com- 
mentary on Brahma Sutra 2.1.4. He says just as 
the universal space is limited as jars, pots, and 
the like, the Brahman conditioned by name and 
form becomes Ishwara. It is only in the empir- 
ical sense that Ishwara is assumed to rule over 
the Jivas, who are conditioned by individual 
consciousness. The Jivas also are really one with 
Brahman. But as the spaces created by a jar de- 
pend upon the jar, the Jivas depend upon the 
aggregates of body and the senses due to avidya, 
ignorance. In this way, the Lordship of the Lord, 
his omnipotence and omniscience, are only rela- 
tive to the limitations caused by adjuncts cre- 
ated by avidya. In the state of Atman, devoid of 
all limiting adjuncts, there will be no scope for 
conceptions like the ruler and the ruled, omnis- 
cience and the like. It is stated in the Brihadara- 
nyaka Upanishad: But when for this one all have 
become the Atman alone, then what could one 
possibly see and with what.” 

Sri Satchidanandendra Saraswati succinctly 
captures the concept of personal God in Advaita 
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Vedanta propounded by Sri Shankaracharya 
as follows: 

‘To Sum up, Sankara’s concept of Para Brahman, 

Apara Brahman and Ishvara is that the same 

Brahman is called Higher Brahman when it is 

made the subject of enquiry as Reality, Lower 

Brahman when it is recommended in the Srutis 

as an object of meditation, and Ishvara or the 

omniscient and omnipotent when it is thought 
of as the ruler of the phenomenal world con- 
taining individual souls. The distinction is ad- 
mitted only from the thought-position of the 
student of Vedanta and there is no distinction 
or difference allowed in Brahman itself. The so- 
called Consciousness and power of the Divine 
being are eternally identical with the Being and 
it is only relativity that makes Vedantins speak 
of God's knowing or being the potential cause 
ofan effect, just as it is in empirical life when we 
say ‘fire burns the faggot, ‘the river flows’ or ‘the 
sun shines upon the snake when it creeps out 
of the anthill’ It is clear that the Absolutism of 

Advaita is in no way affected by these conven- 

tional ways of thinking or speaking." 

As such, the notion among some people that 
the Advaitic view is that saguna Brahman is on- 
tologically inferior to nirguna Brahman is not 
only unjustified but also untenable. 


Swami Vivekananda’s Views on Ishwara 


Swami Vivekananda’s views of Ishwara found in 
his lectures, writings, and conversations resonate 
with that of Sri Shankaracharya. In fact, Swam- 
iji’s plain explanations will make us understand 
and appreciate the terse exegesis of the concept 
of Ishwara by Sri Shankaracharya. 

What is a personal God? Swamiji gives a 
beautiful definition: “The impersonal God seen 
through the mists of sense is personal. Ac- 
cording to him, there are two phases of God: 
the one, the abstract God behind the substance 
of the universe, and the other the personal God 
who is seen through the human intellect and 
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given attributes. Swamiji thinks that the idea 
of personal God is only a kind of anthropo- 
morphism, which the human mind stumbles 
upon in its first efforts to understand the un- 
known. This is in tune with Sri Shankaracha- 
rya’s view. In his commentary on Brahma Sutra 
3.2.33, Acharya states that it is for the intellec- 
tual grasp, that is to say, for the sake of medita- 
tion, that Brahman is imagined to possess four 
feet, eight hoofs, and the like in the Upanishads. 
‘The reason is that not all persons can fix their 
minds steadily on Brahman, changeless and in- 
finite as It is, for their intellects may be sharp, 
mediocre, or dull. 

Swamiji says that Ishwara is the sum total of 
individuals, yet He Himself also is an individual 
in the same way as the human body isa unit. He 
compares Ishwara to the human body and the 
body cells to the Jivas. Further, he makes a re- 
markable statement: “The existence of Ishwara, 
therefore, depends on that of Jiva, as the body on 
the cell, and vice versa. Jiva and Ishwara are coex- 
istent beings. As long as one exists, the other also 
must. ... The sum total or Ishwara may be said to 
be All-good, Almighty, and Omniscient. ? This 
statement is substantiated by Sri Shankaracharya 
in his commentary on Bhagavadgita (13.19) 
where he says that the Nature and the individual 
soul are the two aspects of Ishwara. These are the 
two aspects through which Ishwara becomes the 
cause of creation, continuance, and dissolution 
of the universe. This means that the characteris- 
tic of being an Ishwara solely depends on both 
the Nature and the individual souls, which in 
turn, depend upon Ishwara. 

Swamiji devotes an entire chapter in his 
Bhakti Yoga on the philosophy of Ishwara. He 
highlights the privileged place that Ishwara, 
the qualified Brahman, enjoys in the Advaita 
Vedanta: “We shall see how the Advaita system 
maintains all the hopes and aspirations of the 
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dualist intact, and at the same time propounds 
its own solution of the problem in consonance 
with the high destiny of divine humanity. Those 
who aspire to retain their individual mind even 
after liberation and to remain distinct will have 
ample opportunity of realising their aspir- 
ations and enjoying the blessing of the quali- 
fied Brahman.”* 

Swamiji also addresses the question of the 
reality of Ishwara in the Advaitic scheme of 
things, which Sri Shankaracharya was never 
tired of emphasising in his commentaries. He 
says that the unavoidable mixture of conscious- 
ness plus something is what we ordinarily think 
of as reality. ‘Indeed it is, and ever will be, all the 
reality that is possible for the human mind to 
know. Therefore, to say that Ishwara is unreal, be- 
cause He is anthropomorphic, is sheer nonsense. 
«The idea of Ishvara covers all the ground ever 
denoted and connected by the word real, and 


Ishvara is as real as anything else in the universe:'* 


An Integral Idea of God 


An estimation of the place of personal God in 
Advaita Vedanta has been effectively brought 
out by Sri A C Mukherjee: 


God as an omniscient and omnipotent Being 
Possessing personality and perfections, and 
as such inspiring and satisfying religious sen- 
timents of humanity has a genuine place in 
Advaita. Such a God is as real as the individual 
centres of experience, or, as the world of our 
common experience, our moral strivings and as- 
pirations, our happiness and misery. Neither He 
nor these minds and material things are mere 
illusions. The fact that they are absolutely non- 
existent from the standpoint of a higher experi- 
ence does not militate against their genuine 
reality for our experience as it is now.’ 


Some Western scholars also speak of 
one Reality, which is both immanent and 
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transcendental. Joél André-Michel Dubois says 
that according to Shankara, Brahman is para- 
doxically just as much an active force, fully con- 
nected to the dynamic power of words and 
imagination, as it isa transcendent ultimate. He 
also quotes J Bradley Malkovsky, who has argued 
that for Shankara, ‘the world ... is constantly per- 
vaded by [brahman acting as] reality-providing 
and directing cause’, and that brahman also acts 
as ‘the merciful and generous Lord."* 

Srimad Bhagavatam describes the nature of 
the Supreme Being thus: “The Supreme Truth 
to be sought after, is described by enlightened 
ones as Non-dual consciousness. It is variously 
called as Brahman (by the Vedantins), as Para- 
matman (by the votaries of Hiranyagarbha) and 
as Bhagavan (by the Bhaktas). The contempla- 
tives endowed with faith, renunciation and other 
virtues leading to enlightenment, discover the 
spirit in themselves through devotion gener- 
ated and strengthened by hearing and studying 
of scriptures.” 

‘This integral and all-encompassing idea of 
Godhead is upheld by Sri Ramakrishna. A de- 
votee asked the Master: ‘Sir, what is the meaning 
of the worship of the personal God? And what 
is the meaning of God without form or attri- 
bute?’ Sri Ramakrishna replie 
your father by his photograph, so likewise the 
worship of the image reveals in a flash the nature 
of Reality. Do you know what God with form is 
like? Like bubbles rising on an expanse of water, 
various divine forms are seen to rise out of the 
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Great Akasa of Consciousness. The Incarnation 
of God is one of these forms."* 

In another place, Sri Ramakrishna says: 
“When the Godhead is thought of as creating, 
preserving, and destroying, It is known as the 
Personal God, Saguna Brahman, or the Primal 
Energy, Adyasakti. Again, when It is thought of 


as beyond the three gunas, then It is called the 
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Attributeless Reality, Nirguna Brahman, beyond 
speech and thought; this is the Supreme Brah- 
man, Para Brahman.” 

‘These statements can be taken to be the last 
words in our discussion on Ishwara. They are in 
complete agreement with what Sri Shankara- 
charya tries to establish in his commentaries and 
what Swami Vivekananda presented before the 
world as the only form of ultimate Reality that is 


possible for the human mind to know. oe 
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SPIRITUAL TALKS 


Spiritual Conversations with 
Swami Shankarananda 


Swami Tejasananda 


English translation by Swami Satyapriyananda 


(Continued from the previous issue) 


Recorded on 16 March 1959 


HE 124TH PUBLIC CELEBRATION of Sri 
Ramakrishna’s birthday was observed in 
Belur Math with grandeur yesterday, which 

happened to be a Sunday. Three to four lakh de- 
votees attended the celebrations which further 
enhanced the grandeur. Today the Math campus 
is very quiet and calm. Yesterday's extreme joy 
and shouts have transformed into an all-perva- 
sive peace. Yesterday, a devotee gave me a book 
of poems that he had composed and requested me 
to give it to Revered Shankaranandaji Maharaj 
at my convenience. Today, there was no exam- 
ination (Intermediate examinations were being 
held at that time) in the college. Therefore, at 9 
am, I entered Revered Maharaj’ room after taking 
permission from his attendant. I gave the book of 
poems to Revered Maharaj and offered my saluta- 
tions. He enquired about my well-being and also 
asked how the students were performing in the 
examinations. He expressed great joy on learning 
that the students were doing well. 

Maharaj said: “You see, for some days, I am bed- 
ridden. I am notallowed to get up, and also cannot 
sit for long. Now with advanced age, my organs 
are also not functioning properly. Time is ebbing’ 

Maharaj further continued: ‘Sannyasa and 
Brahmacharya ceremonies are just over. On that 
occasion several time-consuming works like giv- 
ing the names, cutting the tuft of hair, giving the 
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presha mantra and the like had to be done. Monks 
and brahmacharins pressed me to tell something. 
‘Surya Maharaj (Nirvanananda) said that Nirmal 
Maharaj (Madhavananda) spoke and gave a good 
counsel for about an hour. I said: “What is there 
to be said over and above what both of you have 
said? What new thing shall I say?” Be that as it 
may, they did not leave me. So yesterday evening, 
Thad to say something to them: 

I said: ‘I would like to hear what all you have 
said. If you do not find it difficult, please tell me 
something’ 

Maharaj: ‘I began with what Thakur has said 
that man hinsh ho, be a real man (endowed 
with self-respect and Self-knowledge). In truth, 
if we can act (properly) grasping the meaning of 
these few words, then all actions and thoughts in 
our lives will be guided towards the right goal. 
What does man hinsh ho mean? It means at- 
tainment of Self-Knowledge, that is, becoming 
conscious of one’s real nature. If one remembers 
this ideal, this root mantra, then one’s actions 
and thoughts cannot fritter away along other 
paths. Everyone will be compelled to become 
one-pointed. How many things are hidden in 
this one formula! If one desires SelfKnowledge 
and reach God, what is required is the acquisi- 
tion of renunciation, discrimination, dispassion, 
self-control, and forbearance. 
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‘I further said that as a result of the merits 
done in crores of lives, this human birth has 
been possible. Having obtained this rare human 
birth, if one gets the association of great men, 
then there will be no anxiety. It is also said in 
the scriptures that one is really fortunate if one 
gets manusyatvam, human birth; mumuksutvam, 
aspiration for liberation; and mahdapurusa- 
samsrayah, association with the holy men. 

‘Along with all these attainments, one has 
to be endowed with sadacar, good conduct. 
The term sadacar can be elaborated in many 
ways: It may mean doing or imbibing all that 
which sat-purus, those who have attained Sar, 
God, have done in the past. It may also mean 
being immersed in the thought of Sat, God, 
to obtain Him. Sat means pure Existence or 
Supreme Being. In short, sadacar means fill- 
ing one’s body, mind, and vital energy with the 
thought of the Divine so that opposite tenden- 
cies do not make one deviate from the goal or 
shift the focus from one’s fulcrum. 

‘I ended by saying that the most important 
task is to take the support of the bhava or di- 
vine attitude during the performance of all ac- 
tions. Lakshmi-didi (Sri Ramakrishna’s niece) 
used to ask: “What is bhakti?” Her reply was just 
this: “One gets bhakti.” It sounds terse. But ifone 
seeks the inner meaning of her statement, then 
it becomes clear that bhakti is not generated by 
anything outside. It is a selfaccomplished or self 
manifest bhava or attitude. Whenever one feels 
a sense of missing God and the mind is in great 
discomfort, then there manifests intense yearn- 
ing in the heart for its fulfilment. That is called 
bhakti. It is said in the Narada Bhaktisiitra: 
“Sa tu asmin parama-prema-ripa; one-pointed 
love for God alone is called bhakti.” In reality, 
when one does not feel fulfilment by any other 
means—and from the innermost recesses of the 
heart there arises a craving for the Supreme God, 
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who is the Embodiment of Love, which cannot 
be suppressed in any manner—then within such 
a person, bhakti manifests itself. That is what 
Lakshmi-didi meant when she said that one gets 
bhakti (awakens within), since bhakti does not 
arise from an outside source. 

“The main thing is the bhava, a divine mood. 
Otherwise, everything becomes mechanical, 
dry. When the mind is immersed and becomes 
wetted as if in that nectar like essence called the 
bhava, there will be joyous experience in doing 
works. This is called bhava, divine mood. 

‘A seed when sown in the soil sprouts little 
by little and roots go deeper into the soil. In the 
same manner, when the seed of bhava is sown in 
a person, all the above characteristics blossom on 
their own. Then one develops steadfastness and 
due regard in all matters. 

“These days, such an attitude is absent. There- 
fore, works are also not executed properly, and life 
becomes dry. If work is done without the right at- 
titude, after staying for a few days (in the Order) 
many leave. Everything appears dry and insipid. 

‘Bhavile bhaver uday hoy, mil se pratyay; if 
there is a deep-rooted faith then the true attitude 
arises. It is by taking recourse to this attitude that 
one can rise to higher levels of experience. 

‘Finally, I said that simplicity is the only 
means for attaining God. How simple Thakur 
was! He had the simplicity and faith of a child. 
When does one attain that simplicity? When 
the eccentricities of the mind vanish, and pride, 
ego, crookedness leave, then simplicity dawns. 
If one becomes simple, then there will be no 
delay in the vision of God. But does one be- 
come simple that easily? Until the mind and 
intellect become pure that divine treasure does 
not awaken in a person. All should try to be 
simple. At the end of this talk, monks and 
brahmacharins took leave’ & 

(To be continued) 
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A New Positive Approach to Vedanta 


for the Modern Age 


Swami Gambhirananda 


URING THE CENTENARY of Swami 
D Vivekananda, several articles and publi- 

cations have been brought out by many 
writers and thinkers dealing with his contribu- 
tion to humanity, universalism, philanthropy, 
educational ideas, and also other subjects that 
have raised some serious problems. The one idea 
that agitates my brain and that of most of our se- 
nior Swamis is: what is the Neo-Vedantism that 
Sri Ramakrishna and Swami Vivekananda have 
brought? Is it a new philosophy not found in 
Shankara as some seem to think? 

Now, what is the Advaita philosophy of Shan- 
kara? It is not possible to define exactly what it is, 
yet summing up, it comes to this: ‘Brahma satyam 
Jagat mithya, jivo brabmaiva naparah; Brahman 
alone is real and the world is illusory, imperma- 
nent, undefinable Maya. The contribution of Sri 
Ramakrishna and Swami Vivekananda in this field 
is: They have viewed it, as I think, from a Shakta 
point of view, where Brahman is thought of as as- 
sociated with Shakti. As latent, it is Brahman; and 
asactive, it is Shakti. When active, itis the world, it 
is Shakti; and when latent, Brahman. This is what 
we generally call as creation and dissolution. It is 
of the world phenomena and not of the Absolute. 

Shankara says that Brahman is one without 
a second, ekamevadvitiyam, and the world is an 
illusion. But with Sri Ramakrishna and Swami 
Vivekananda, Brahman alone is, and nothing 
else exists. Sri Ramakrishna used to say, ‘Iaccept 
everything’ His favourite example was that of 
Bel fruit. He would say: ‘If you separate the pulp 
from the covering, then it is not the whole but 
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less in weight. You must accept all’ Take another 
example: Ifa cow eats whatever she gets, she gives 
more milk. So, in these examples, we see only the 
idea of acceptance and not rejection. According 
to Swamiji, Maya is a statement of facts, and not 
negation. It is a description of the world as it is; 
only the negative element is lacking. 

According to some scholars, it would ap- 
pear that it is not Shankara's philosophy that 
we find in Sri Ramakrishna and Swami Viveka- 
nanda. Why? What are the reasons? It is a 
vital point to know how Sri Ramakrishna and 
Swami Vivekananda really thought of this issue 
and taught the people; what philosophy they 
preached. Our lives depend on understanding 
the exact philosophy of Sri Ramakrishna and 
Swami Vivekananda. 
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I, for my part, believe that it is Shankara's phil- 
osophy that Swami Vivekananda preached and Sri 
Ramakrishna realised. Shankara stood for some- 
thing positive. It is not simply rejecting; it is a 
positive acceptance that he taught. Sannyasa is 
really a full realisation. It is Shankara's followers 
who differed from his teachings and put more 
emphasis on negation. Post-Shankara Vedanta 
philosophy was influenced by Buddhist Nihilism 
and Jainism and had given more stress on denial. 
But Shankara actually wanted to save us from this. 

Sri Ramakrishna said: ‘Advaita gyan anchale 
bendhe ja iccha tai karo; do whatever you like 
with the knowledge of the non-dual Brahman 
tied up in the corner of your cloth (thatis, in your 
possession). So, it can be said that all those dif- 
ferent versions and confusions have arisen due 
to lack of practicalising the philosophy. Monks 
must refuse everything, but this is not a fact; it 
was post-Shankara Vedanta, that is, the follow- 
ers of Shankara who had given more stress on the 
negative side than positive aspect. In the same 
way, Aurobindo’ school of philosophy was ori- 
ginally planned as a world-asserting philosophy; 
but neither Aurobindo nor his followers could do 
anything in this field practically. Christ also told 
to reject everything and follow him. Religion isa 
world-negating thing. A religious man has to give 
up everything; but what will he give up? Shankara 
says: Not giving up or shunning it or kicking off 
the world. Through false knowledge, we are seeing 
Brahman as other than Brahman. Brahman alone 
exists but through the ignorance we cannot see it. 
So, it is not a negative but a positive approach. 

According to Swami Vivekananda, the Ved- 
anta does not in reality denounce the world. What 
it seeks to teach is the deification of the world and 
not its annihilation. It does not give us suicidal 
advice to kill ourselves and annihilate the world. 
What is really intended by it is the deification of 
the world—giving up the world as we ordinarily 
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think of it, as it appears to us—and to know what 
it really is. Sri Ramakrishna used to say: “The more 
you proceed eastward, the more the west will be 
at your back. Like that, the more you go towards 
God, the farther the world will be from you’ 

Swamiji says that Maya is not a negation; it is 
a matter of fact and the description of the world 
as it is. It is something paradoxical. Through ig- 
norance, we are not seeing Brahman. Hence, 
not ‘Neti, Neti’ but ‘Sarvam khalvidam brahma; 
everything is Brahman; that is, nota negation but 
assertion. When we say that the world does not 
exist, then theoretically we are making it non-ex- 
istence. ‘Sarvam khalvidam brabma’ means Brah- 
man alone is there. When I mistake the stump of 
a tree for a thief and another comes and points 
out that it is only a stump and not a thief, then 
only my delusion vanishes. So, here it is an affirm- 
ation of stump and not a mere negation. 

So, the real controversy is not on the plane 
of the Absolute Truth but in practice. There is 
nothing new in the philosophy of Sri Rama- 
krishna and Swami Vivekananda but their ap- 
proach is positive, whereas post-Shankarites’ 
approach was negative. Really, Vedanta does 
not advise us to renounce the world. This idea 
is dry suicidal. It actually means ‘to know the 
world as it really is. Scientists also have come to 
prove that the world is not matter as we see it 
but it, in reality, is energy. Religion too asserts 
that the world as world is not true but the world 
is God Himself. This was the view of Shankara. 
Swamiji also meant that when he said, ‘Maya isa 
statement of fact’. World-negation is only a post- 
Shankara development. 

Can you really deny the world? You cannot do 
any social work if you think it in a negative way. If 
we approach God directly then all these contra- 
dictions will be solved. Bhagavadgita (5.19) says: 
‘(Relative) existence has been conquered by them, 
even in this world, whose mind rests in evenness, 
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since Brahman is even and without imperfection: 
therefore, they indeed rest in Brahman.’ Katha 
Upanishad (2.3.14) also says: ‘When all desires 
that cling to one’s heart fall off, then a mortal be- 
comes immortal, and one attains Brahman here.’ 

So, there is no world-negation. Do not deny 
the world; accept it as Brahman. In the life of 
Sri Ramakrishna, we find him telling one of his 
devotees: ‘Don’t think you are a sinner. Say, “I 
am Shiva’” This is a positive approach. Another 
illustration: Sri Ramakrishna asked Swami Turi- 
yananda: ‘How doyou think about women?’ He 
replied: ‘I hate them: Then and there Sri Rama- 
krishna said: “What! Don’t say like that. You try 
to see the Divine Mother among them. Just see 
the positive approach. 

Take another example: Sri Ramakrishna’s in- 
structions to the lady who complained of her 
lacking concentration due to extreme attachment 
to her nephew. Sri Ramakrishna advised her to 
think of that boy as Gopala (boy Krishna), and 
Jater on, that lady experienced some realisations. 
Look at the things of the world as not of the world 
but of God Himself. Swamiji also quotes from the 
Isha Upanishad: ‘Isa vasyamidam sarvam yatki- 
nica jagatyam jagar, that is, ‘All this, whatsoever 
moves on the earth, should be covered by the 
Lord: See God in everything. 

What is Maya?—Brahman (Saccidinanda) 
covered by name and form. And this xdma-riipa, 
name and form are playing upon Brahman. They 
do not exist apart from Brahman. There are four 
stages in understanding this truth: the lowest is 
to see as we all see, that is, as name and form; 
second is to feel that name and form are not the 
whole, but there is something more; third is to 
feel a little more clearly that name and form are 
only appearances, and Brahman is the Truth; 
and fourth is to realise that there is Brahman 
and Brahman alone that is existing—it is all 
God, and nothing but God. Thus it is a positive 
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development, and not a mere negation—to see 
man as not aman but as Narayana. 

A positive social philosophy cannot be built 
on the negative philosophy of the Advaita Ved- 
anta of the post-Shankarites, and this positive 
approach was supplied by Sri Ramakrishna and 
Swami Vivekananda. This is backed by the scrip- 
tures. The world is there not as the world but as 
Brahman. The Shankara philosophy in practice is 
a positive approach, and not one of rejection. 

‘Thus, Sri Ramakrishna and Swami Viveka- 
nanda did not contribute anew philosophy but ex- 
pressed the same principle to suit the present need. 
For example, Swamiji went to Sri Ramakrishna 
and asked him why he was thinking so much about 
Narendra and Rakhal. Sti Ramakrishna thereupon 
went to the Divine Mother and asked Her and 
got instructions from Her—not to heed to the 
words of Narendra, who was only a boy and to 
look upon him and Rakhal as the manifestations 
of Narayana. Same way, Sti Ramakrishna changed 
the outlook of Totapuri and made him understand 
the truth of the divine Shakti of Brahman. 

Mere rejection won't help us, particularly in 
India. If we have to progress, we must find out 
some relation between religion and the world. 
And this is what Sri Ramakrishna and Swami 
Vivekananda showed. A positive approach is 
helpful to the society; of course, sometimes it may 
bring bondage to an individual, but mere denial 
is harmful to both individual as well as society. 

Sri Ramakrishna used to say: ‘Khali pete dharma 
hoy na, that is, religion is not for empty stomach. 
Swamiji said, Face the brute, face the evil, ‘Be God 
and help others to be gods’—this is the modern 
approach, and here Sri Ramakrishna and Swami 
Vivekananda have opened a royal road for all. In 
the present age, religion must be taught to raise the 
society, and Sri Ramakrishna and Swami Viveka- 
nanda looked at religion in this new way, shifted it 


from negation to positive effort. & 
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ABrief Introduction to Advaita Vedanta 


Swami Vishwarupananda 


Translated from Original Bengali by Br. Bhaveshachaitanya 


Vedas and Their Transcendental Nature 


a I HE VEDA is the sacred book for Hindus. 
Sayanacarya, the commentator on all the 
four Vedas said: ‘Istapriptyanistapariharayoh 

alaukikam upayam yab granthab vedayati sah 

Vedaly;' Veda is that literature which sheds light 

on the transcendental means of achieving what 

is desirable and avoiding what is undesirable’ In- 
deed, ‘rco aksare parame vyoman’, the Veda has 
its source in the imperishable Supreme Being or 

Absolute Brahman. It is a beginningless, end- 

less, unearthly, eternal mass of words and reser- 

voir of knowledge. According to Brhadaranyaka 

Upanisad, its origin is considered to have been 

the effortless manifestation of the Supreme Being, 

just like the natural process of exhalation, at the be- 
ginning of a new world (ka/pa) and after the great 
dissolution (Mahapralaya) of the old one. The 

Supreme Lord is the cause of its manifestation. 

‘The Veda remains completely unaffected and its 
existence is always intact even when the new world 
is projected by the Lord according to the similar se- 
quential order of creation of the previously existing 
worlds. That is why, in spite of being the creator of 
the Veda, the Supreme Lord (paramesvara) is not 
the composer of It like Vyasa, composer of the trea- 
tises like Mahabharata, which are considered to 
be of human origin. Rather, Veda appeared in the 
mind of the first manifested being (Hiranyagarbha) 
atthe commencement of this new cycle of creation 
by the grace of the Supreme Being. 

This Veda, which is a mass of words and the 
reservoir of knowledge, had remained in a subtle 
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(potential) form completely merged in the ab- 
solute power of the Lord beyond human speech 
and mind, before it appeared in the mind of the 
Hiranyagarbha or Brahma. From Hiranyagarbha, 
it assumed the delineated shape and evolved into 
the form of utterance, and will sustain till the 
dissolution of the world. And, according to the 
succession of creation as embedded in the Veda, 
Brahma created the Universe and imparted the 
Veda to the great sages like Sanaka, Sanandana, 
Marichi, Vasistha, Bhrgu, and Manu. They, in 
their turn, imparted it to their sons and disciples. 
In this way, the Vedas have come down the ages 
to the present generation of humankind and are 
still prevalent through a continuous chain of lin- 
eage from teacher to pupil or from father to son 
by oral transmission. As they were transmitted 
orally, they are called Sruti. 

Also, some Ryis, sages, attained the Knowledge 
of the ‘Vedas’ by the power of their intense auster- 
ities and they are called ‘seers’ as they ‘perceived’ the 
Truth. For instance, the seer Yajravalkya acquired 
the Sukla Yajur Veda from Aditya. These Rsis are 
not the auzhors of the Vedas; rather they are the 
seers of the eternal Veda. Swami Vivekananda says: 
‘Although the supersensuous vision of truths is 
to be met within some measure in our Puranas 
and Itihasas and in the religious scriptures of other 
races, still the fourfold scripture known among the 
Aryan race as the Vedas being the first, the most 
complete, and the most undistorted collection 
of spiritual truths, deserve to occupy the highest 
place among all scriptures, command the respect 
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ofall nations of the earth, and furnish the rationale 
of all their respective scriptures:* 


Division of Vedas 


Though the Veda was a unified plenary reve- 
lation, the division into four parts was mainly 
done to serve the purpose of easy execution and 
application of sacrificial rites following the re- 
quirements of the different priests. Vyasa in an 
attempt to sustain the originality of this unified 
mass of knowledge noticed the gradual downfall 
and degeneration of merit and memory among 
men, and so, divided it into four parts at the end 
of the Dvdpara yuga. These four parts are Rg, 
‘Sama, Yajus, and Atharva to be chanted respect- 
ively by the priests—Hlora, Udgatd, Adhvaryu, 
and Brahma. Brahmi is an expert in perform- 
ing the rites and rituals embedded in all the four 
Vedas. Besides these, Atharva Veda gives an ac- 
count of various kinds of rituals like Santika, 
Paustika, Marana, Vasikarana, and the like. 
Again, the Veda has three parts (Avayavas)— 
the portions containing regular Pada and Aksara 
(syllable) are called Rk; portions containing ir- 
regular Pada and Aksara is called Yajus; and por- 
tions set to the mode of singing and chanting 
are called Sama. Thus the Vedas are also called 
‘Tray?’ (Trio) in a secondary sense for their 
tripartite categorisation. But many take it for 
granted that the term Veda includes only Rk, 
Sama, and Yajus, excluding Atharva Veda. It is 
wrong to think so. The Rg Veda is replete with 
‘Rk’s meaning laudatory verses. Yajur Veda is re- 
plete with ‘Yajuh’ meaning liturgical passages 
or formulas. Sama Veda is replete with ‘Sama’ 
meaning melodies, and Atharva Veda is replete 
with Ris as visualised by the sage Atharva. 


Different Branches of the Veda 


Each Veda is divided into different branches 
or recensions (sakhds). There are twenty-one 
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such sakhas of Rg Veda like Sakala, Vaskala, 
and so on. Sama Veda has one thousand sakhas 
like Kauthuma, Jaiminiya or Talavakariya, 
Ranayaniya, Sandilya (Tandi) Paingi, and so 
on. Yajur Veda has one hundred sakhas which 
are sub-divided into two parts, namely, Krsna 
Yajur Veda which includes sakhas like Taittitiya, 
Katha or Kathaka, Maitrayani, Svetasvarara, and 
the like, and Sukla Yajur Veda including sakhas 
like Kanva, Madhyandina, and the like. Atharva 
Veda has nine such sakhds like Paippalada, 
Saunaka, and the like. 

Butat present, there is a tendency among some 
people who are fond of calling the sakhas of Sukla 
Yajur Veda and Krsna Yajur Veda with an excep- 
tion of Taittiriya as Adya Yajur Veda. According 
to them, Taittiriya sakha of Krsna Yajur Veda is 
regarded as that part of the Veda which was re- 
jected by Yajravalkya and picked up in the form 
of partridge later by the Rsis. The rest are regarded 
as Adya Yajur Veda. There is another ancient struc- 
tural variance based on the fact that the part of the 
Yajur Veda which combines the Mantra and the 
Bralmana portion is regarded as Krsna Yajur Veda 
and the part which was received by Yajaavalkya 
from the sun God which is separate from Mantra 
and Brihmana is regarded as Sukla Yajur Veda. 

Again the Muktikopanisad which falls under 
Yajur Veda records that there existed one hun- 
dred and nine such sakhas of Yajur Veda and fifty 
of Atharva Veda. About most of these, nothing 
is known at present except this bare mention. 
In some ancient treatises like Caranavyitha and 
Vedanukramanikd, the mere mention of some 
Upanisads’ names are found; even some names 
are lost in the abyss of oblivion. At least up to 
date, they have remained undiscovered. 

Here the term sakh does not indicate any 
fragmentary portion of the whole Veda; rather 
like a branch ofa tree, all the sakhas are self-suf- 
ficient and self-accomplished Veda only. Each of 
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the sakhas, completely independent and uncon- 
nected of one another, bears the entire Veda it 
belongs to. So a thorough study of one particular 
Sakha amounts to the study of the whole Veda 
it is attached to. Four disciples of Vyasa—Paila, 
Vaisampayana, Jaimini, and Sumanta were the 
recipients of the four Vedas—Rg, Yajur, Sama, 
and Atharva respectively. From their time this 
classification into various sakhas came to exist- 
ence and during the time of the disciples of their 
lineal heads, the number multiplied. 

According to Vedantins, this classification 
into sakhas mainly arose based on: (1) the div- 
ision of sambitas, and (2) the disparity in into- 
nation and inequality in expression. The latter 
is the resultant of the anomaly on the part of 
the learners’ memory or retaining capacity and 
also the difference in pronunciation of the dis- 
ciples due to the oral-basis-transmission in con- 
tinuous succession from master to disciple. 
There is hardly any possibility of any kind of 
difference or disparity in the recital and perusal 
of the Vedas or even in its single letter, as they 
are highly dominated by eleven kinds of duly 
fixed, well arranged, methodical recital process 
like Sambitapatha, Padapatha, Kramapatha, 
Jatapatha, Ghanapatha, and the like. So it is 
very difficult to affirm how classification came 
to exist. Or it may be presumed that this classifi- 
cation has been existent from time immemorial 
like the beginningless diversity of creation. 

‘The disciples of Vyasa received all their re- 
spective branches of the eternally existent Vedas. 
Realising the absence of prodigious memory 
and merit among their disciples, they imparted 
to their respective disciples only a few of those 
Sakhas ox single of them. Again the teachers of 
the new generation minimised them more and 
more while teaching their disciples. Perhaps, in 
this way, this classification has come down the 
ages. Bhagavata bears the evidence to this fact: 
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Transmitted by these sages to their disciples, 
and by the latter in turn to theirs, these Vedas 
become diversified into many branches through 
succession of disciples.” 


Or it may be assumed that like the Sukla Yajur 
Veda of sage Yajfiavalkya, some Rsis might have 
acquired sakbas belonging to particular Vedas 
as a result of their intense austerities. The real 
basic truth needs to be found out. However, it is 
consoling to realise the fact that up to date, the 
Vedas have remained as they were (despite some 
of their sakhas being extinct) since each sakha 
of the Veda is independent and self-sustaining. 


Mantra and Brahmana—Two Divisions 
of the Vedas and Their Application 


Each of the Vedas is divided into two parts, 
Mantra and Brahmana. The Mantra portion of 
Rg Veda consists of the Re Veda sarnhita (having 
Sakhas like Sikala sarahita, Vaskala sarnhita, and 
so on) and the Brahmana portion consists of the 
Aitareya Bribmana (another name being Baburca 
Brahmana) together with Kausitaki Brahmana 
(another name being Savinkhayana Brabmana). 

‘The mantra portion of Sama Veda comprises 
the Sama-Veda sarhita. Tandya Mahabrabmana 
(other names being Praudha Brabmana or 
Pancavimsati Brahmana), Sadvimsa Brabmana 
(another name being Téndyasesa Brabmana), 
Devatadhydya Brahmana (another name 
being Daivata Brahmana), Arseya Brahmana, 
Samavidhana Brahmana, Sambitopanisad 
Brahmana, Varnsa Brahmana, Mantra Brahmana 
(termed as Upanisad Bribmana by venerable 
Sayanacarya)—all these together comprise the 
Brahmana portion of the Sama Veda. 

The Yajur Veda is subdivided into two parts: 
Sukla Yajur Veda and Krsna Yajur Veda. The 
Mantra portion of Sukla Yajur Veda is Sukla Yajur 
Veda sambita (having sakhas like Kanva samhita 
and Madhyandina Samhita and these two together 
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is known as Vajasaneya Samhita) and its Brahmana 
portion contains Kazwa Satapatha Brahmana and 
Midhyandina Satapatha Brahmana. The Krsna 
Yajur Veda Sambita covers the mantra portion 
of Krsna Yajur Veda (having sakhds like Katha 
sambita, Maitrayani sarivhita, Svetdsvatara sambita, 
Taittiviya samhita,and soon). Taittiriya Brabmana, 
Maitrayani Brabmana, Vallabhi Brahmana, 
Satyayani Brahmana—all these together form the 
Brahmana portion of the Krsna Yajur Veda. 

Atharva Veda sambita (having sakhds like 
Paippalada sambita, Saunaka sambita, and soon) 
comprises the mantra portion of the Atharva Veda 
and Gopatha Brahmanais its Brahmana portion. 
Besides the above-mentioned appellations, many 
other names relating to Brahmanas are found but 
obscurity looms large in their definite identifica- 
tion with respective Sakhas or Vedas. 

Brahmana portion generally consists of: (i) the 
functional instructions, (ii) the explanation or 
practical application of the mantras, (iii) mode 
of rites and rituals assigned for attaining material 
prosperity or heavenly bliss, (iv) detailed account 
of the indispensable parts underlying the perform- 
ance of the religious rites, (v) prohibitions, (vii) 
inspirational eulogy (Arthavada) in favour of cere- 
monials for inducing people to sacrificial rites, and 
the like. The Mantra part reveals the observances 
to be executed. During the performance of rites, 
these mantras become supportive to the priests 
authorised in the respective fields in remembering 
the sequence of the indispensable parts concerned 
with corresponding ceremonials. Indeed, in due 
course, Adysta, the result or consequence is gener- 
ated on performing ceremonials meticulously, ut- 
tering the mantras following the said injunctions. 


Aranyaka and Upanisad 


Aranyaka and almost all the upanisads be- 
long to the Brahmana portion. For example, 
Kausitaki Aranyaka falls under the Kausitaki 
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Brahbmana of Rg Veda. Aitareya Aranyaka comes 
under Aitareya Brahmana of Rg Veda. Again 
Kausitaki Upanisad comes under Kausitaki 
Aranyaka and Aitareya Upanisad falls under 
Aitareya Aranyaka. Chandogya Upanisad is 
included in the mantra Brahmana (some- 
times goes by its alternative name Chindogya 
Brahmana) of Sama Veda and Kena Upanisad 
falls under the Talavakéra Brihmana of Sama 
Veda. Brhadaranyaka Upanisad is included in 
the Satapatha Brahmana of Sukla Yajur Veda. 
Both Taittiriya Upanisad and Mahanérayana 
Upanisad are included in Taittiriya Aranyaka or 
Taittiriya Brabmana of Krsna Yajur Veda. 

In the mantra portion also, some Upanisads 
are included. For instance, [savasya Upanisad is 
studied in Vajasaneya Sanshita of Sukla Yajur 
Veda; Maitrayaniya Upanisad (also known as 
Maitrayaniya Aranyaka) is the fifth kanda of 
Maitrayaniya Samhita in Krsna Yajur Veda. 
Svetasvatara Upanisad is probably a part of 
Svetasvatara Sarbita in Krsna Yajur Veda. 

Thus, Upanisads are scattered in large num- 
bers in the Vedas. Of these, 108 Upanisads are 
considered as major ones and their association 
with respective Vedas has been recorded in 
Muktikopanisad. But it does not mention their 
association with respective sakhds or a detailed 
account of the Brahmanas and Sarnhitas they 
are attached with. The Aranyaka and Upanisad 
are the refuge of Vanaprasthins, the third stage 
of man’s life (chose who take the vow of a re- 
cluse and live a life in the solitude of forest) and 
sannyasins (the final stage of man’s life) respect- 
ively. It is because Aranyaka and Upanisad pri- 
marily give instructions of various Updsanas 
(meditations) and knowledge of the Nirguna 
Brahman or attributeless Brahman, supposed 
to be practised by them. Though Aranyakas 
enumerates both Upasanas and rituals, they are 
dominated by an abundance of Upasanas. 
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Upanisad and Vedanta or Jhanakanda 

The meaning of the word ‘Upanisad’ is 
Brahmavidya, the knowledge of Brahman (intro- 
duction to Taittiriya Aranyaka, Sayanabhasya- 
bhumika). The word ‘Upanisad’ is derived by 
adding ‘upa’(near) and ‘ni’ (with certainty) as 
prefixes and ‘kvip’ as a suffix to the root ‘sad” 
which has two meanings: vifarapa, split up, 
and vindSa, destroy. In this regard, there are 
two definitions of the Upanishad: 1. The word 
“Upanisad’ means that knowledge—the associ- 
ation or refuge of which, by steadfast practise 
with conviction—destroys ignorance and the 
like which are the seeds of worldly existence (ref. 
Shankaracharya’s Introduction to Kathopanisad 
commentary). 2. It is that knowledge which un- 
doubtedly brings the individual Self (Jivatmd) 
close to non-dual Brahman by destroying ignor- 
ance, the cause of this world (Sayana’s Intro- 
duction to Taittiriya Aranyaka commentary). 

Ascriptural book may also be called Upanisad 
in a secondary sense because it is instrumental to 
attain the Supreme Knowledge or Brahmavidya 
through study and preaching. 

‘These Upanisads comprise the Jianakanda of 
the Vedas while the Mavéra and the Brahmana 
portions together comprise the Karmakanda of 
the Vedas. Karmakanda deals with various kinds 
of sacrifices and ceremonials to be performed as 
daily obligatory duties (Nitya Karma), duties to 
be performed on some special occasions (Nai- 
mittika karma) or duties to be performed to fulfil 
some definite motives or desires (Kamya Karma). 
‘They are meant for the seekers of material pros- 
perity, either in this world or in the other world. 
For the seekers of emancipation (moksha), these 
Nitya and Naimittika karmas, if performed with- 
out a motive for the results, lead to the purifica- 
tion of mind (citta suddhi) and intense desire to 
know God (Vividisd), which consequently takes 
one to the attainment of knowledge. 
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On the other hand, for the seekers of lib- 
eration who are afflicted with this world and 
disgusted with the worldly enjoyments, having 
no desire for prosperity in the other world, 
Jnanakanda prescribes different forms of 
Upasand as means of attaining unbroken con- 
centration of mind and Kramamukti (liberation 
by stages). Whereas for Videhamukti (liberation 
with the fall of the body), Jnanakanda deals with 
the nature of the individual soul, the nature of 
Brahman, the non-difference between the in- 
dividual soul and Brahman, the nature of lib- 
eration, the means of attaining liberation, and 
other allied subjects. 

Not only that, to generate intense dispassion 
among the seekers of liberation, Jianakanda also 
gives an account of the order of creation of the 
world, its nature, the cause of the cycle of birth 
and death. It also describes how one transmi- 
grates to various worlds by becoming eligible for 
Pitryina or Devayana Marga by gaining merit 
through the performance of different forms of 
rituals and worships. 

‘The Upanisads are verily known as “Vedanta, 
which means, the end or essence of the Veda or 
the latter part of the Veda. They have been en- 
titled “Vedanta’ because they are studied at the 
end of the Vedas, when after performing the rites 
and sacrifices, the mind becomes fit for the acqui- 
sition of higher knowledge. Again they are called 
‘Jadnakanda’ (the knowledge portion) for having 
Tattvajhana (fundamental truth or philosophical 
truth) as their predominant subject. This is what, 
in short, our sacred book Veda is. & 

(To be continued) 
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$ri Sankara Bhagavatpada: 
Why He Matters in Vedantic Universalism 


Swami Vedarthananda 


1. Advaita-Mimamsa 
and Universal Vedanta 


‘WAMI VIVEKANANDA spoke about the 
necessity of a universal religion based on 
Vedanta. Regarding the question as to how 

to discern a philosophy of universal religion, 

Swamiji said: 

‘What then do I mean by the ideal of a univer- 
sal religion? I do not mean any one universal 
philosophy, or any one universal mythology, or 
any one universal ritual held alike by all; for I 
know that this world must go on working, wheel 
within wheel, this intricate mass of machinery, 
most complex, most wonderful. What can we do 
then? We can make it run smoothly, we can lessen 
the friction, we can grease the wheels, as it were. 
How? By recognising the natural necessity of 
variation. Just as we have recognised unity by our 
very nature, so we must also recognise variation. 
‘We must learn that truth may be expressed in a 
hundred thousand ways, and that each of these 
ways is true as far as it goes. We must learn that 
the same thing can be viewed from a hundred 
different standpoints, and yet be the same thing," 


According to Swamiji, a universal philosophy 
need not incorporate a ‘hundred different stand- 
points’ as equally accurate as itself. Rather, for 
him, the possibility of a universal religion lies in 
the fact that there is zhe Truth which is universal 
in nature because it ‘can be viewed from a hun- 
dred different standpoints, and yet be the same 
thing’? Thus, it is the universality of the principle 
recognised ontologically by the philosophy that 
makes it universal. 
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Ifa Universal Religion of Vedanta has to exist, 
it should exist as a guiding principle for realis- 
ing and living the Universal Truth emanating 
from Vedanta. Sri Shankaracharya’s exegesis of 
three prasthanas (Upanishads, Bhagavadgita, and 
Brahma Sutra), foundations of Vedanta, repre- 
sents the preliminary steps in the Systems Philo- 
sophy initiated by Swami Vivekananda. I is for 
this reason that Shankara Bhagavatpada came to 
enjoy a more exalted place in Universal Vedanta 
than even the one accorded to Aristotle in Cath- 
olic Christianity. Systems Philosophy is the method 
of systematically developing a comprehensive 
philosophical structure. The term was famously 
introduced by Ervin Laszl6 in his work ‘Introduc- 
tion to Systems Philosophy: Toward a New Para- 
digm of Contemporary Thought’ (1972). 


2. Sri Shankaracharya’s Life and Mission 


Sti Sankara Bhagavatpida, the Commentator, re- 
juvenated and reorganised Sanatana Dharma at 
avery decisive juncture of the religious and pol- 
itical history of the subcontinent. India entered 
the post-Gupta period of political disintegration 
and Buddhist ideas and icons had to come out of 
the sanctum sanctorum of religiosity and settle 
into a conventionally regular place in the nation’s 
temple of veneration. There was an intense and 
unrestricted campaign by different schools, sects, 
and denominations to occupy the centre-stage of 
the dharmic discourse. Indian intelligentsia pre- 
occupied itself with a new wave of ardent philo- 
sophical pursuit and the clear winner of this 
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enterprise was Vedanta spearheaded by Shan- 
kara Bhagavatpada and his disciples. 

Sri Shankaracharya was born in the west coast 
region of the Chera empire around the eighth 
century of the common era. Kaladi, the village 
he was born, is now in the Ernakulam district of 
Kerala. His mother was, as respectfully referred 
to in the Malayalam style, Melppazhir Aryamba 
Antarjanam and his father Kaippalli Sivaguru 
Nampitirippad. It was a poor family of Nampitiri 
Brahmins adhering to the age-old srauta practices, 
even while worshipping temple deities in accord- 
ance with the prevalent 4gama-tantra tradition. 
Shankara was named so because he was born by 
the grace of Lord Shiva. A child prodigy, young 
Shankara mastered whatever the treasure trove of 
the Vedic and classical Sanskrit scholarship in his 
native land could offer him, and then wandered 
northward in search of spiritual knowledge. 

On the bank of Narmada, he became a student 
of Govinda Bhagavatpada, who was the successor 
of another great teacher of Upanishadic wisdom, 
Goudapadacarya. After achieving the summum 
bonum in life, Sri Shankaracharya embarked, as 
instructed by his teacher, on a mission to institu- 
tionalise the Upanishadic tradition he inherited, 
effectively reforming the socio-religious life of the 
people who abided by the authority of Manu and 
Vyasa. On the metaphysical front, his main op- 
ponents were the Sankhyas and the Tarkikas, lo- 
gicians (followers of Nyaya and Vaisheshika) of 
all hues excepting the school of Gautama. On the 
ethical side, Purvamimamsakas were his uncom- 
promising rivals. 

Unsurpassed clarity and conciseness through- 
out the commentaries of Sri Shankaracharya 
turned the Upanishads into a coherent and har- 
monious system of philosophy. Scriptures he in- 
terpreted, the disciples he accepted and appointed, 
the places he chose for his institutions, and the 
way he constituted them with dmndyas and 
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anusasanas—in all these matters, Sri Shankara- 
charya exhibited uncommon propriety and com- 
petence. (Amndyas and anusasanas refer to the 
rules and decrees of Shankara Bhagavatpada, to 
be followed by the four main monasteries of the 
dasanami orders. These are enumerated in the 
works ‘Mathamnayah’ and ‘Mathanusasanam’) 
After an eventful life of thirty-two years, he at- 
tained videha-mukti at Kedarnath. 

The life and works of Shankara Bhagavatpada 
made an indelible impact on the Indian mind. 
Probably for the first time in history, the Hindus 
had a pan-Indian organisation, which again was 
led by monks. Royalty and nobility paid homage, 
as, unlike the Buddhist Bhikkhus, this new order 
of Paramahamsa Parivrajakas didn’t enforce the 
same dharma on all. Added to this, was the ra- 
tional serenity of the doctrine, which respectfully 
maintained an equal distance between revelation 
and logic. Being equidistant, Advaita Vedanta 
could escape the intimidation of the Holy Books 
and a list of logical categories formulated by lo- 
gicians, but at the same time benefit from the 
wisdom and methodology of both. No surprise, 
by the end of the tenth century, Advaita Vedanta 
conquered Varanasi and Mithila, two major seats 
of Vedic learning in northern India. 

Despite constant and fierce opposition, institu- 
tions professing Advaita grew steadily into signifi- 
cant religious prominence and academic excellence. 
From the fourteenth century, there was even an 
empire, Vijayanagara, in the South, which ran its 
affairs with the advice and counsel of the clergy and 
laity of Spigeri Mach. For a thousand years in India, 
the best minds in the religious sphere were busy 
either defending or refuting what was perceived as 
Sri Shankaracharya’s doctrine. This trend continues 
to a great extent even now. But although Advaita 
climbed up India’s philosophical hierarchy by si- 
lently restoring the Vedic heritage in a new form, 
congenial to the psyche of the land’s national life, 
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the leading institutions of Advaita could not give 
rise to a Vedantic social structure as they repudi- 
ated an egalitarian approach. India’s soul was Ved- 
anta, but its body didn’t reflect the glory worthy 
ofits history and destiny. It was for Swami Viveka- 
nanda to initiate the next course of action. 


3. Crux of Shankaracharya’s Philosophy 


3.1. Criticism of One’s Understanding 

about Oneself 

Sankara Vedanta may be summarised thus: Auman 
is Advaita, non-dual. Whatever we cognise in- 
wardly as the atman embodied in the vyasgi, the 
individual, is in reality, the Ananta-karana, Limit- 
less Cause of the samasti, collective. Atman is thus 
Brahman, the absolute existence, knowledge, and 
bliss associated with everything. Atmddvaita or 
non-duality of Atman is perpetually revealed in- 
cognito by all the cognitions.’ Any knowledge 
which contradicts the non-duality of the Atman 
and called mithydjnana, false knowledge, and cat- 
egorised generally as avidyd, illusion, is rendered 
invalid by the Brahmavidya, knowledge of Brah- 
man, arising in an ethically honest mind, faithful 
to Sastra, scriptures, and Guru. 

Every vyavahara, empirical affair before 
the attainment of Brahmavidya is a bondage 
caused by avidya. But the same vyavahara of a 
Vidvan, knower of Brahman, is an expression of 
the state of Mukti, the liberation, or mind of a 
Vidvan endowed with Brahmavidya. Imitation of 
sarvatmabhava, finding oneness with everything 
and other characteristics of a Vidvan who remains 
in Jivanmukti, liberation while living, is the high- 
est ethics that form the path to Brahmavidya or 
the realisation of Atmadvaita; and this is the prac- 
ticality of Sri Shankaracharya’s philosophy.* 

‘The word ‘Advaita’ ends in a bhava-suffix, in 
its root word.” Irrespective of what other con- 
notation some grammarians like to derive from 
the word ‘bhava’ it always primarily means 
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‘being’ Thus, ecymologically, the meaning of the 
word ‘Advaita’ would be ‘not being dual’. But 
still, padasastra, the science of the formation of 
words, fails to undermine the prominence of 
the word ‘being’, and what it finally signifies to 
a thoughtful person is ‘being non-dual, often 
simply putas ‘non-duality’ Sri Shankaracharya’s 
philosophy of Advaita teaches us about a ‘Being 
which is non-dual’ in all respects. It also teaches 
us to attain the supreme state of ‘being non-dual. 
‘Being’ or the ‘existence’ where there is no 
tinge of duality may be unthinkable in a state 
where duality is involved, but it is very much 
experienced. But that experience doesn’t come 
through any means of knowledge. The non-dual 
Being is always svaprakdsa (self-illuminating) 
and known as a subjective entity. Its self-objec- 
tification is the duality or the world perceived 
and inferred in many gradations. When the sub- 
jective entity wakes up to this duality, one would 
have empirical knowledge to be used in usual 
activities. In comparison to this state of waking, 
the subjective entity is said to be asleep when 
every duality with its corresponding knowledge 
subsides. There is no duality other than as pres- 
ented to the Subject through some means of 
knowledge. Therefore, all means of knowledge 
together form the duality, which covers up the 
reality of the Being. There is no knowing for the 
Self which is asleep. In the waking state, what It 
is accustomed to knowing about Itself are some 
pale and inaccurate objectifications of oneself. 
A seeker of true Self realises that he is con- 
stantly deceived by all means of knowledge. He 
feels that his true nature is not correctly and en- 
tirely represented by his knowledge in any state. 
After all, consistency is the hallmark of every 
pramana, means of knowledge—not just facts. 
No pramana creates a fact, but merely makes 
a consistent observation. Therefore, pramanas 
like pratyaksa or perception seem to be highly 
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untrustworthy in one’s pursuit for the Self-knowl- 
edge, as none of these pramanas can present the 
consistent nature of the Subjective Being satisfac- 
tory to one’s discretion. Nonetheless, what those 
praminas observe and present to a person ‘con- 
tains’ the ‘Self’ as a consistent reality.’ In other 
words, what the pramanas seek to represent is a 
‘reflection, though a poor one, of the real Self.° 
‘Therefore, a distinction should be made between 
the Apparent Self which the pramanas grant us, 
and the Real Self which is the sine qua non for 
everything involving the pramanas.” 

A pramana-mimamsé, the deliberation on the 
means of knowledge, in the form of critical an- 
alysis regarding one’s understanding about one- 
self, becomes thus imminent. It is because what 
is sought after by the seeker here is an effective 
pramana that can reveal the true consistent Self. 
However, pratyaksa, perception, anumana, infer- 
ence, and the like do not claim to present us the 
true Self, other than the false notions they are 
associated with. 

But the Agama, the scripture, is a means of 
knowledge which has some difference. It pro- 
claims to be able to give rise to a pramana called 
Brahmavidya, that can conceive the Real Self. 
Many are the seekers known to have sought its 
guidance and found ultimate results. In the crit- 
ical examination of the pramanas to distinguish 
the apparent and the Real Self, therefore, one’s 
main focus should be the scripture of Vedan- 
ta.’° The reason is, it claims that more than any 
other pramana, it will be able to produce a know- 
ledge that can reflect the Reality."? Apart from 
Agama, the scripture, Anubhava or personal ex- 
perience is also a valid means, because, the know- 
ledge of Brahman culminates in the experience.” 
Hence begins the Vedantic exegesis of Shankara 
Bhagavatpada—‘athato brahmajijnasa’ which 
literally means, ‘Now, therefore, the deliberation 
on Brahman commences.” 
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3.2. Brahman is Jagatkéranam, 
the cause of the universe 
Through his commentaries, Sri Shankaracharya 
leads us to the realisation that both the mani- 
fested and unmanifested worlds are verily the Self, 
taught as Brahman in the Upanishads. The world 
is Brahman wrongly objectified by the ignorant,"* 
and in this respect, objectification is synonymous 
with creation. The Commentator repeatedly 
refers to the Supreme Self as Isvara,’* who is fur- 
ther expounded as the cause of the origin, the sus- 
tenance, and the dissolution of the world, which is 
but the objectified Truth. Terms like Jagutkarana, 
cause of the world, Jagadisvara, ruler of the world, 
and the like are employed by the Commentator 
in concordance with the method of adhyaropa, 
superimposition, and apavada, negation, derived 
from the Upanishads by the earlier Acharyas’® 
and given preference by Badarayanacarya in his 
Brahma Sutra while defining the Supreme Self.” 
‘Therefore, the word Karana, the Cause, employed 
in reference to Brahman by Shankara Bhagavat- 
pada in the commentaries, enjoys the same meth- 
odological status as the word Atman, the Self. 
‘The world as we experience it, can’t be the 
Truth, as Vedanta ontologically defines the Truth as. 
Avman. But this world is further denied the gloom 
ofbeinga separate lower entity either, through the 
adhyaropa of ‘ananyata (non-difference) with re- 
spect to it." It means the world is ananya (non- 
different) from the Supreme Truth as it is the 
harya, effect, of the Truth. The Vedantic dictum 
emerging from the Sruti is ‘karyam karanatmana 
satyam’, which means that the effect is, in essence, 
its cause.”” Karya, the effect, is the self-expression of 
the Karana, the cause, and has the undiminishing 
will, state, and destiny of its Karapa and nothing 
less than that. Whatever is this chaotic and inert 
Jagat, the world, for the ignorant, is the Ananta- 
karana, the Supreme Substracum, the ever blissful 
non-dual Self for a knower of the Truth. 
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Therefore, our Mukti should be in realising 
the glorious Self that percolates through every 
bit of the karyaprapanica (the creation, the effect) 
as its untainted and blissful Karana, the cause 
which is Brahman. Mukti, according to Vedanta, 
is experiencing the ‘dhovikar tati’ (framework of 
illusion) of Ramprasad as the ‘majar kugi’ (man- 
sion of mirth) of Sri Ramakrishna,” in agree- 
ment with what a great existentialist Danish 
philosopher Soren Kierkegaard is said to have 
once remarked: ‘Life is not a problem to be 
solved but a reality to be experienced." 

3.3. Reality without a Second 

In many of the popular works thar claim to para- 
phrase Advaita Vedanta,” Brahman is non-dual, 
but It is endowed with an wncounted Second. 
Even though this Second has an ontological sta- 
tus in their system, the non-duality of Brahman 
is unaffected by it in their opinion, because this 
Second has a lower reality to that of Brahman.”* 
This Second constitutes the vyakrta, manifested, 
and avydkrta, unmanifested world. 

Unfortunately, this kind of Advaita is noth- 
ing better than a reformed Sankhya with only one 
Purusa replacing many, and the same Prakrti re- 
defined as a positive (bhavariipa) Ignorance. But 
the preconception towards duality remains intact, 
as the Ignorance has a reality of its own, not con- 
trary in nature to Brahman. This postulation of a 
second entity of lower reality is untenable within 
the ontological structure we come across in the 
commentaries of Sri Shankaracharya. The Com- 
mentator very carefully negates the possibility of 
such an entity, lower or higher, that can exist with- 
out the Supreme Selfas its sole essence and realivy.* 

Actually, accepting such a possibility stands 
in tune with the doctrinal position of Mandana 
Miéra (circa 8 century CE), the author of 
Brahmasiddhib, who advocated ens-monism”* 
wherein a positive monist principle doesn’t con- 
tradict the possibility of a negative entity. But for 
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Sti Shankaracharya, Truth being the absolute ex- 
istence, even a negative entity is known as such 
through its adhyasa, superimposition, with the Ex- 
istence’ which, being the common entity in every 
adhyasa, surpasses all superimposed entities to oc- 
cupyan ontological solitude” and therefore is sur- 
mised as their Reality. The Commentator always 
alludes to avidya as an error which is lokasiddha, 
well-known in the world; whereas Atmadvaita is 
the doctrinal conclusion emanating from the Upa- 
nishads meant to discard that error, and therefore 
absolute Advaita alone is sastrasiddha, established 
by the scriptures.”” Ens-monism and its many 
modern avatars may qualify to be accepted as some 
kinds of Advaitic position, but they are undoubt- 
edly the parvapaksas, opponent's arguments to the 
Advaita as systematised by the Acharya. 

A famous statement which summarises Sri 
Shankaracharya’s Vedanta goes like this: ‘Brah- 
man alone is real, and the world is unreal.”* 
This paradigm has to be either thrown out as 
fallacious or treated as a preliminary hypothe- 
sis based on the Advaitic axioms, which should 
ultimately lead us to the doctrine of liberation: 
“Brahma satyam, jagad brahma; the Brahman is 
the truth, the World is Brahman.’ It is very im- 
portant to draw this difference because though 
understanding the world as mithya or illusion is 
apath,” ivis not the goal of Advaita as taught by 
the Acharya. Asserting the world as anything other 
than the Truth is limiting the Truth by just design- 
ing another expression for It. Every Self-expression 
needs to be traced back to its true Self, not in 
order to diminish its eminence, but to raise it up 
to its true grandeur. When the Jiva seeks a way 
out of the world that apparently binds him down 
and reverently confronts the gospel of Advaita, 
there arises in him an a priori understanding of 
mithyatvam, illusoriness pertaining to everything 
that can be an object of his knowledge. But the 
a posteriori experience of Advaita reveals to him 
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the reality of those very objects as the sole Sub- 
ject in eternal freedom, and thus takes away every 
reason for even an illusory-world to bask in the 
trifling adhydsa projected in and for him. 

Adhyasa, superimposition is a psychological 
error, basis of every episteme, and not an onto- 
logical entity. And, therefore, it must get negated 
once a dominant contrary knowledge steps in. 
When that contrary knowledge is the experience 
of Advaita pertaining to the Supreme Selfin whom 
all that is known sustains, then no other cognition 
can any longer have the potential to posit an en- 
tity delimiting Its infinitude. The world is now 
realised as the very liberation, a spiritual aspirant 
once sought from it and thus deserves one’s blissful 
adoration in vyavabdra, empirical state. But, it is 
not an outright rejection ora stoic endurance. Ac- 
cording to the Acharya, the Knowledge of Advaita 
doesn’t see a world worthy of the name and de- 
spised once by the sadhaka for the sake of some 
heaven beyond, but rather reveals the ever blissful 
‘Truth here and now. As Swami Vivekananda earn- 
estly put it: ‘All chis is not, God alone is?” 

A relevant portion of Sri Shankaracharya’s 
commentary may be recalled: 

Objection: In that case whatever is perceived 

is unreal, like a rope perceived in the shape of 

asnake ete. 

Reply: No. Since it is Existence itself that is 
perceived otherwise through the duality of dif- 
ferent forms, therefore, there is no non-existence 
of anything anywhere. That is what we say. As the 
Nyaya school, it is not assumed by usin that way, 
at anytime or anywhere, that any word or any- 
thing denoted by the word can be there differ- 
ently from Existence. But all words and all things 
that are spoken of with the idea of their being dif- 
ferent from Existence, are Existence only.” 


4. Conclusion 

In the opinion of a student of philosophy: “The 
Sankhya is the most artistic of the systems.” In fact, 
Sankhya system of Isvarakrsna (circa 4th century 
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CE) is the most primitive type of philosophy one 
can imagine in the present Indian context. To ar- 
rive at two entities in the form of matter and con- 
sciousness along with further inherent duality in 
both of them is a quick generalisation based on 
common sense. But a philosopher possesses verily 
a kind of ‘uncommon’ sense which prompts him 
or her not to succumb to any bias and to proceed 
witha thorough analysis ofall the experiences avail- 
able. This avasthapariksa, logical examination of 
the three states of waking, dream, and deep sleep, 
presents to the thoughtful mind of a philosopher 
an absolute Advaita, non-duality pertaining to the 
Selfand not any such duality, artistic or otherwise. 
Philosophy is millennia old and like science, it has 
passed through different phases. Upanishads record 
many episodes of the Rishis’ spiritual experiments 
where they employ a variety of meansand methods. 
Vedinta-mimamsa, the philosophy of Vedanta of 
Shankara Bhagavatpada, is the universal creed of 
the most recurrent and refined outcome of those 
experiments, carefully crafted into a harmonious 
doctrine that can liberate a human being from all 
bondages, when made into an enduring experience. 

‘Therefore, the Universal Philosophy can no 
more be obsessed with the primitive hypothesis, 
which it rejected a number of times. It has more 
worthy topics to engage in. That the Truth is abso- 
lute Advaita is something it has repeatedly proved 
through many effective methods. The only other 
question itis still concerned about is regarding the 
place (or no place) one accords to the empirical 
world to define the setting of an ethical human ex- 
istence. Many old and new worldviews exist, which 
alone should really differentiate one Vedantin 
from the other in the twenty-first century. And 
for the Systems Philosophy of Swami Vivekananda, 
the absolute universal principle comes from the 
exegesis of the prasthana-traya and his worldview 
from the life and teachings of Sri Ramakrishna. 
Thus for him, Sri Shankaracharya represents the 
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prologue and Sti Ramakrishna the epilogue of the 


Universal Religion of Vedanta. os 
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Aham brahmasmi—Not A ‘Sampad’ 
Correspondence Statement 


Ivan Andrijani¢ 


HIS ARTICLE FOCUSES ON Sti Saikara- 

charya’s interpretation of the famous state- 

ment ‘“Aham brahmasmi; 1am Brahman’ 

as found at the beginning of the Brhadaranyaka 
Upanisad (BAU) 1.4.10. 

ET A SH SARA, TATA, ‘STE 

weer afet | area ad waa aT aarti 

Taga 8 Us aM Ta AAT 

merereaatairea: Hades AGO aia u 

This (self) was indeed Brahman in the beginning. 

It knew only Itself as, ‘I am Brahman’ Therefore, 

It became all. And whoever among the gods 

knew It became That; and the same with sages 

and men. The sage Vamadeva, while realising this 

(self) as That, knew, ‘Iwas Manu, and the sun’? 

Sankara’s interpretation of this statement 
appears in the context of his refutation of two 
different interpretations of Brhadaranyaka 
Upanisad 1.4.10. Rejecting these two interpret- 
ations (which most likely belong to some older 
Vedanta sub-schools) is important for Saikara 
because the main metaphysical and exegetical 
tenets of his philosophy are mirrored in the key 
question of whether the statement ‘I am Brah- 
man’ conveys correspondence or identity. 

‘The text of the Upanisad begins with the claim 
that, in the beginning, this world was Brahman, 
which knew only itself as ‘Iam Brahman’ (aham 
brahmasmi). As a result, it became the Whole 
(sarva). The Upanisad continues with the claim 
that, whosoever of the gods, seers, and human 
beings realises unity with Brahman becomes the 
Whole. But whosoever worships the gods believ- 
ing that the gods are different from oneself, does 
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not know and serves the gods, as animals serve 
human. This is why it does not suit the gods for 
people to know themselves as Brahman. 
Sankara begins his commentary by convey- 
ing two different interpretations of the nature of 
Brahman in this Upanisadic passage. Anandagiri~ 
attributes the first (wrong) interpretation para- 
phrased in Sarikara’s commentary to an unnamed 
(and unknown to us) vrttikrt, ‘author of a com- 
mentary. The passage states that the Brahman in 
question is lower Brahman (brahmdparam). Ic 
should also be noted that this argument is carefully 
structured in a five-fold fashion resembling the 
famous ‘syllogism’ structure described in Nyaya- 
Saitra 1.1.32—39. (1) First, the thesis (pratijad) is 
presented that the Brahman referred to here is 
lower Brahman (brahmdpara). (2) The reason 
(betu) for this claim is that only lower Brahman 
can become Whole asa result of effort. (3) As itis 
a general rule (udaharapa) that the highest Brah- 
man cannot enter the state of becoming Whole 
by knowledge, and (4) becoming Whole as an ef- 
fect of knowledge is mentioned in the text of the 
Upanigad (upanaya), (5) the Brahman referred to 
in the passage brabma va idam agra dsit must be 
conditioned Brahman (sigamana, conclusion). 
‘The second interpretation that Sankara para- 
phrases (and later criticises) states that the Brah- 
man in question is actually a man belonging to the 
Brahmana class who strives to become Brahman. 
According to this interpretation, man first attains 
unity with lower Brahman through the know- 
ledge of lower Brahman or Prajapati, accompa- 
nied by rites. Afterwards, he seeks unity with the 
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highest Brahman through the knowledge of unity 
with him. According to this second interpret- 
ation, identification with the highest Brahman 
is obviously attained through a gradual process, 
wherein identification with Prajapati is a halfway 
point. The final realisation of the highest Brahman 
is achieved through the statement ‘I am Brahman’. 
Anandagiri attributes this interpretation to 
Bhartrprapafica, the author of an older, now lost 
commentary on the Brhadiranyaka Upanisad 
that has survived only in fragments found 
in Sankara’s Bhasya, Suresvara’s Vartika, and 
Anandagiri’s sub-commentaries (Tika) on both 
works (of Sankara and Suresvara). This idea of 
two steps of realisation corresponds appropri- 
ately to the idea of gradual release (kramamukti) 
advocated by the school of Bhedabhedavada, 
to which Bhartrprapafica supposedly belonged. 
‘The claim that knowledge accompanied with 
ritual action brings the realisation of Brahman 
corresponds to the doctrine of jranakarma- 
samuccaya or the combination of knowledge and 
action also advocated by the Bhedabhedavadins. 
The word ‘Brahman’ that Bhartrprapafica in- 
terprets as ‘a man of the Brahmana class’ refers to 
the Brahman mentioned in the sentence, ‘Brahma 
vd idam agra asit; in the beginning, this was only 
Brahman’ The statement ‘cham brahmasmi’ from 
the same passage is used as the means by which 
this man of the Brahmana class may become the 
Whole, but only after unity with lower Brahman 
or Prajapati, is established through knowledge and 
rites. This interpretation is in accord with the pre- 
vious statement asserting that the highest Brahman. 
cannot become Whole as a result of knowledge. 
Sankara rejects both of these interpretations 
by claiming that, if Brahman is understood in 
this way, the error of transitoriness (anityatva- 
dosa) would apply, as it is impossible to assume 
a different state and remain eternal and immut- 
able. Sankara here claims that the knowledge of 
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Brahman (aham brabmdsmi) cannot change some 
state of lower Brahman into the state of being 
Whole, because in this case the Whole cannot be 
eternal (as it existed as lower Brahman previously 
and might evolve further into something else). 
Sarikara here, of course, indicates the idea that the 
knowledge I am Brahman’ means the cessation of 
the idea of not being the Whole created by ignorance 
(avidyakyta), and not a real change in state. There- 
fore, the word ‘Brahman’ should be taken literally, 
in its primal sense (mukhyartha), and the force- 
ful interpretation of Brahman asa man belonging 
to the Brahmana class is superfluous. Essentially, 
both interpretations that Sankara criticises imply 
atransformation of Brahman that Sankara cannot 
accept because Brahman is immutable. If the trans- 
formation of Brahman is real, it cannot remain 
absolute and as such unchangeable. Therefore, 
Saitkara considers change no more than a false idea 
brought about by ignorance, which is dispelled by 
the knowledge of unity with Brahman. 

After Sarikara refutes a few possible smaller 
objections, he conveys another comprehensive 
objection according to which the transmigrating 
soul (samsarin) is different from the Lord (isvara), 
which is also emphasised in doctrine founded on 
reasoning (sarkasastra) represented by Kanada and 
Aksapada. On the other hand, revelation (sti) 
also prescribes the path ofknowledge and the path 
of (ritual) action embodied in the Upanisadic doc- 
trine of two paths,’ which would be meaningless 
if the transmigrating self is equal to the Brahman. 
who has fulfilled all desires (4ptakama). Therefore, 
the Brahman in question must be aman on a path 
to becoming Brahman. This objection surely fur- 
ther elaborates Bhartrprapafica’s interpretation; 
this may also be a paraphrasing of Bhartrprapaficas 
commentary. Itis, however, possible that Sankara is 
simply deriving all possible implications that might 
arise from Bhartrprapafica’s interpretation in order 
to refute any objection that might be raised. 


393 


38 Prabuddha Bharata 


Sankara answers with the claim that such a 
position would render Upanisadic scriptural 
statements about the highest Brahman useless. 
Why? In this case, statements such as, ‘Ayam 
4tma brahma; Brahman is this Self here’ would 
mean that 4tman in the sentence is a transmigra- 
tory Self, implying that unity with the transmi- 
grating soul would lead to becoming the Whole. 
Ifthe Upanisadic text here does not describe the 
highest Brahman, how can the knowledge of the 
highest Brahman appear regardless? 

‘The opponent further maintains that the in- 
struction here is meant for aspiring practitioners 
who practise sampad. This objection is interesting 
as the question arises as to what sampad means 
here.* The root-noun sampadand its corresponding 
verbal forms cover a wide array of concepts and 
meanings in Vedic and post-Vedic literature. How- 
ever, in this case, the most likely meaning of sam- 
pad is the Vedic ‘equation’ and ‘correspondence’ 
Therefore, Sankara’s objector’s interpretation of 
the concept of the sampad implies a system of cor- 
respondences found in Brahmanasand Upanisads 
that contain ritual, micro- and macrocosmic cor- 
respondences. These appear to bea central concern 
of the Upanisadic thinkers who believed the uni- 
verse to be constituted of a web of relations or cos- 
mic connections hidden from ordinary people.* 
‘These correspondences were mostly devoted to the 
establishment of a relationship between sacrificial 
ritual and the universe, the gods, and people. In 
the objector’s opinion, ‘T’ (aham) is a microcosmic 
correlative to the macrocosmic entity ‘Brahman’ 
in the same way, that is, the head of the sacrificial 
horse is equated with the dawn, its sight with the 
sun, and so on in Brhadaranyaka Upanisad 1.1. 

Sankara, however, rejects the claim that the 
statement ‘aham brahmasmi’ is a sampad corres- 
pondence. Contrary to the structure of sampad 
correspondences (head of the sacrificial horse = 
dawn), the word dtman ‘Highest Self” is used 
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synonymously with Brahman in Upanisadic 
statements. In sampad, different corresponding 
entities are equated. Sarikara answers the possible 
objection that sampad correspondences may lead 
to unity by stating that sampad correspondences 
are just ideas that never lead to the unity of con- 
cepts they compare. He asserts that if the terms 
are not identical in the moment the correspond- 
ences are stated, meditation of such correspond- 
ence cannot lead to identity, for the simple reason 
that one thing cannot become another. 

‘The point is that, in Sankara’s philosophy, 
knowledge mediated by Upanisadic statements 
does not create anything new; it merely dispels 
ignorance by revealing knowledge that is con- 
stantly present. Knowledge only removes ignor- 
ance and reveals the truth; knowledge does not 
create anything new. Therefore, a word of reve- 
lation cannot make different things equal. The 
Upanisads are informative, and not creative. 

This is how Sankara actually interprets the role of 
revelation: it mediates knowledge. Thus, he makes 
the Upanisadic revelation independent of the trad- 
itional division of the Vedas into mantras (sacred 
sayings), vidhi (ritual injunctions), arthavada 
(explanations, eulogies), nmadheya (titles), and 
nisedha (prohibitions) which originate from Pirva- 
mimamsa. Sankara and his followers consider the 
Upanisadic revelation an independent textual unit 
whose sole task is to mediate knowledge of ul- 
timate truth. As sampad passages in Brahmanas and 
Upanisads are traditionally treated as arthavada, 
illustrative and explanatory passages, it is clear that 
the most important proclamations such as aham 
brabmasmi cannot be merely arthavada that are 
subordinated to the vidhi injunctions. 

Asa part of this discussion, Sankara introduces 
the exegetical rule according to which the begin- 
ning of the text (wpakrama) should be in accord- 
ance with its end (upasamhara). The argument is 
that the Brahman that appears at the beginning 
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of the text cannot be a transmigrating soul—dif- 
ferent from Brahman, who will only know himself 
by insight into himselfas‘aham brabmasmi (Lam 
Brahman)—because in such an interpretation, the 
beginning and end of the text discussing Brahman. 
and not a transmigrating soul would not corre- 
spond, and the text would lose its coherence. Also, 
the name brahmavidya ‘knowledge of Brahman’® 
would be compromised, if the ‘it’ in ‘it knew only 
itself” (tad dtmanam evavet), from BAU 1.4.10, 
were a transmigrating Self (samsarin). If the pas- 
sage truly described the transmigrating Self, the 
name samsdrividya ‘knowledge of the transmigrat- 
ing one’ as Sarikara puts it, would appear in BAU 
1.4.9 instead of brahmavidya. The terms upakrama 
‘beginning’ and upasamhara ‘end, conclusion’ be- 
long to the group of the six means for determining 
the meaning of the text (sadliriga).” 

Ic is very important for Sankara to refute the 
claim that the statement abam brahmismi is a 
sampad correspondence for reasons that can be 
grouped into two categories. The first group of 
reasons can be considered metaphysical ones. 
Sankara must refute metaphysical claims that the 
Self is essentially different from the highest Brah- 
man, and that the statement aham brahmasmi 
conveys a comparison of corresponding but essen- 
tially different concepts (dtman as the individual, 
transmigrating self vs. Brahman). If such a claim 
were postulated, Brahman would not be abso- 
Jute. Therefore, Safkara must maintain synonymy 
between dtman and Brahman and between the 


identification of ‘T and ‘Brahman’. In the same 
sense, Sankara considers it impossible for any 
transformation to take place that is brought about 
by knowledge engendered from meditation on 
the sampad correspondence in the sense of older 
ritual interiorisation. Knowledge implies only the 
dispelling of ignorance, not the transformation of 
an entity or the creation of a new one. 

‘The second group of reasons are exegetical and 
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hermeneutical, as they are mainly concerned with 
the status of Upanisadic revelation. Upanisadic 
text plays the role of mediating knowledge that does 
not transform the seeker, but rather only dispels 
false knowledge. The implied idea that the state- 
ment ‘Iam Brahman’ would fall into the category 
of arthavada if it were a sampad correspondence, 
falls under the exegetical group of reasons. In this 
case, the statement would lose its power of me- 
diating highest knowledge and would become 
subordinated to the vidhi injunctions for ritual 
performance. However, in Saikara’s system, this 
would imply that the Upanisads are subsidiary 
to Brahmanas, and that knowledge is subsidi- 
ary to (ritual) action. This is a major threat to 
Sarikara’s system, for which reason he must refute 
such claims and postulate the statement ‘aham 
brahmasmi as insight that reveals the unchang- 
ing truth of the one absolute Brahman. 
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VEDANTA FOR THE MODERN WORLD 


The Utility of Vedanta in Everyday Life 


Gopal C Bhar 


we find the principles of Vedanta applied in 

everyday life. This makes her a living example 
of Vedanta. Holy Mother once said to one of her 
devotees: ‘Ifyou want peace of mind, do not find 
fault with others. Rather see your own faults. 
Learn to make the whole world your own. No 
one is a stranger. The whole world is your own:* 
This oneness with all is the supreme teaching of 
Advaita Vedanta. 

In Vedanta, life in this world is known as 
a bondage to the wheel of transmigratory 
existence. Further, we have limited ourselves 
through our inbuilt karma samskaras, tendencies 
that are accumulated from our previous lives, 
which prevent us from getting desired results 
in this life. No one is to blame for our miseries 
but ourselves. Vedanta tells us that every human 
being continues to educate in this life, which is 
acontinuation of what one has already learnt in 
past lives. In the next life, one starts from where 
one left off in this life, and thus continues to 
evolve till one reaches absolute perfection. 

In Swami Vivekananda’s lecture “The Absolute 
and its Manifestation’ from Jnana Yoga, we read 
as follows: 


I N THE LIFE OF Holy Mother Sri Sarada Devi, 


Here is another thing to learn. How do you 
know that nature is finite? You can only 
know this through metaphysics. Nature is 
that Infinite under limitations. Therefore, it is 
finite. So, there must come a time when we shall 
have conquered all environments. And how 
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are we to conquer them? We cannot possibly 
conquer a// the objective environments. We 
cannot. The little fish wants to fly from its 
enemies in the water. How does it do so? By 
evolving wings and becoming a bird. The fish 
did not change the water or the air; the change 
was in itself. Change is always subjective. All 
through evolution you find that the conquest 
of nature comes by change in the subject. Apply 
this to religion and morality, and you will find 
that the conquest of evil comes by the change 
in the subjective alone. That is how the Advaita 
system gets its whole force, on the subjective 
side of man. To talk of evil and misery is 
nonsense, because they do not exist outside. If 
Tam immune against all anger, I never feel 


angry. If I am proof against all hatred, I never 
feel hatred.” 


Swamiji says that one can discover this oneness 
through the cultivation of ethical virtues, feeling 
for others, establishing the dignity of self in our 
day-to-day life and by remaining unshaken in 
life’s ups and downs. Sri Ramakrishna asks us to 
transform our kancha ami to pacca ami, unripe 
‘T’ to mature T’ For this, one has to give up the 
identification with the body-mind complex and 
realise one’s true Self. This is the fundamental 
teaching of Vedanta—the truth revealed by the 
four Vedanta Mahavakyas that proclaim the 
identity of individual self with cosmic Self. 

Swamiji applied the idea of the inherent 
divinity in all beings, which is the basic truth of 
Vedanta, to find a solution to our social, national, 
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and international problems, so that one’s life on 
earth might become saner, richer, and fuller. 
In this regard, any act that radiates unshaken 
personality, helpfulness, unselfishness, oneness 
and the resulting fearlessness, honesty and faith 
in oneself, is an instance of practical Vedanta. 


Establishing Oneself in Morality 


Our civilisation is aimed at securing maximum 
pleasure and comfort, making us a social being 
in an economic society. But the fact is that the 
world is turning into a prison-house, filled with 
discontent, mistrust, and violence. People are 
suffering a good deal from want of clear vision 
and a definite goal in life, aimlessly and often 
hopelessly groping in the dark. 

In this world, everything has a price-tag. 
Those who wish to be great are required to suffer 
most to pay the price of greatness. But we are 
tempted by the apparent success of the people 
engaged in unfair business practices. Goodness 
is not a passive quality; it carries tremendous 
power that works subtly and invisibly. Swamiji 
said: ‘Three things are necessary to make every 
man great, every nation great: 1. Conviction of 
the powers of goodness. 2. Absence of jealousy 
and suspicion. 3. Helping all who are trying to 
be and do good.” 

A good life produces a sense of fulfilment 
that nothing else can give. What is the value of 
success or prosperity if it is not accompanied 
by inner fulfilment? Vedanta teaches the divine 
nature of our soul and how to manifest this 
ity through action in our daily life by the 
application of certain principles in intellectual 
and physical realms. It is not only confined to 
monks or elite people, but also within the reach 
of common people. Vedanta explains through 
reason the spiritual laws for practical application, 
and provides correct vision for our life. The gift 
of the spirit rises above all other gifts. When 


divi 


PB April 2021 


this outlook opens up, one will consider it as 
a privilege to do good to others. Swamiji says: 
“Condemn none; if you can stretch outa helping 
hand, do so. Ifyou cannot, fold your hands, bless 
your brothers, and let them go their own way.* 
He further remarks: “To be good and to do 
good—thar is the whole of religion.” 

‘The basis of all systems, social or political, 
rests upon human goodness. The higher you 
are on this ladder, the greater manifestation 
would be your potential. An ordinary person 
cannot understand the subtle idea of ‘to be. Every 
religion preaches that the essence of all morality 
is to do good to others. But this ‘to be’ is more 
important in Vedanta than #o do good. It is not 
enough to be good and do good, but one should 
stick to goodness. That can be tough when we are 
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forced to pay a heavy price for being good, while 
we see others who are willing to compromise 
their principles, go ahead of us in worldly life. 

Doing good is in the realm of ethics. But 
this doing good will not be effective in the real 
sense, if we have impurity or dishonesty within 
ourselves. Swami Vivekananda said: ‘If you are 
really pure, how do you see the impure? For what 
is within, is without. We cannot see impurity 
without having it inside ourselves. This is one of 
the practical sides of Vedanta, and I hope that we 
shall all try to carry it into our lives. 

If our intentions are pure and unwavering, we 
shall get requisites and aids for our well-being as 
the occasion arises. That’s why it is better to be 
good even without doing good to others than 
to do good without being good. This so be good 
is consistent with what Swamiji said: “We are to 
take care of ourselves—that much we can do— 
and give up attending to others for a time. Let us 
perfect the means; the end will take care of itself. 
For the world can be good and pure, only if our 
lives are good and pure. It is an effect, and we are 
the means. Therefore, let us purify ourselves. Let 
us make ourselves perfect.” 


Novel concepts in 
Swamiji’s Practical Vedanta 


Swamiji’s mission was to uplift humankind in 
all spheres of life. During his extensive travels 
throughout India, he perceived the dehumanising 
conditions of the common people. This human 
degradation in various forms made him 
reinterpret Vedanta to provide a philosophical 
foundation not only for reducing the social 
differences but also to awaken the dignity of 
humankind. He declared: “What we want is not 
so much spirituality as a little of the bringing 
down of the Advaita into the material world. 
First bread and then religion. We stuff them too 
much with religion, when the poor fellows have 
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been starving. No dogmas will satisfy the cravings 
of hunger’® Through this atticude, Swamiji takes 
a holistic approach to the perpetual problems 
of humankind and finds the best solution for 
them. This made him fall back upon Vedantic 
principles as the solution for the restoration of 
self-confidence and dignity among people. 

Swamiji wanted to introduce Vedanta in such 
away that even a child could understand it. The 
knowledge of Advaita Vedanta has been hidden 
for long in caves and forests, and it was left for him 
to make it practical amid family and social life. 
Swamiji proposed that the Vedantic philosophy 
should be applied to solve our day-to-day 
problems. On how to make the teachings of the 
Upanishads practical he commented: “The dry, 
abstract Advaita must become living—poetic— 
in everyday life; out of hopelessly intricate 
mythology must come concrete moral forms; 
and out of bewildering Yogi-ism must come the 
most scientific and practical psychology—and 
all this must be put in a form so that a child may 
grasp it. That is my life’s work.” 

The ideal that Vedanta preaches has always 
been far ahead of the practical world. But 
Vedanta does not preach an impossible ideal. 
There are two tendencies in human nature: 
one to harmonise the ideal with real life, and 
the other to upgrade the life to the level of an 
ideal. It is important to understand that Vedanta, 
though it is intensely practical, is always so in 
the sense of the ideal. The ideal that Vedanta 
puts forward for all is: ‘Zhou art That’. In the 
words of Swamiji, Vedanta sees ‘the difference 
between weakness and strength is one of degree; 
the difference between virtue and vice is one of 
degree; the difference between heaven and hell 
is one of degree; the difference between life and 
death is one of degree; all differences in this 
world are of degree, and not of kind, because 
oneness is the secret of everything.” 
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The Basis of Morality 

Swamiji points out that ‘the only definition that 
can be given of morality is this: That which is 
selfish is immoral, and that which is unselfish 
is moral.” It is called the self-abnegation of the 
ego. The more we sacrifice the ego, the more we 
realise our true Self and the greater would be 
our self-expansion. Swamiji says: ‘All morality 
is based upon the destruction of separateness or 
false individuality’? He also said: “The world is 
a grand moral gymnasium wherein we have all 
to take exercise so as to become stronger and 
stronger spiritually:”? 

Another reason for doing good is that through 
‘constant effort to do good to others, we are trying, 
to forget ourselves; this forgetfulness of self is 
one great lesson we have to learn in life.“* Our 
best work is done, our greater influence is exerted 
when we forego our little self. Swamiji says in his 
Inspired Talks: ‘The Lord has hidden Himself best, 
and His work is best; so he who hides himself best, 
accomplishes most. Conquer yourself; and the 
whole universe is yours.’° This is very much true 
even in secular life. We hear fascinating stories of 
discoveries by great scientists through this self- 
forgetting. Swamiji reminds: “Unselfishness is 
more paying, only people have not the patience 
to practise it.’° He also says: “The whole social 
fabric is based upon the idea of restraint, and we 
all know that the man or woman who has not 
Jearnt the great lesson of bearing and forbearing 


leads a most miserable life.” 


Harmonising the Sacred with Secular 


Self-awareness and selflessness are the two factors 
that transform mechanical secular activities 
into a spiritual discipline. All miseries of life 
are caused by selfishness as well as our blind 
unconscious way of action. It is through 
selflessness that one can recover one’s potential 
divinity. Swamiji developed two remarkable 
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methods of spiritualising work and service, 
later implemented through the Ramakrishna 
Mission. These two methods are: serving 
humans by looking upon them as the veritable 
manifestations of God and performing work in 
the spirit of worship. 

‘These ideas were there in the Upanishads, 
Bhagavadgita, and Puranas. Service has also been 
an important component in Semitic religions. 
But the difference is that Swamiji combined 
selfless service with spiritual life giving us the 
ideal: ‘Atmano mokshartham jagad hitaya cha; for 
one’s own liberation and the welfare of the world. 
This was the legacy Swamiji inherited from his 
guru Sri Ramakrishna and the Holy Mother. 

Holy Mother used to pay due regard to all 
things. According to her, the entire life is sacred. 
She never treated any object of daily use with 
contempt and disregard. She reminded others 
of the sanctity of even inanimate objects and 
insignificant things. She said that one must give 
each thing its share of honour. Even the smallest 
work must be done with reverence. 

Generally, people are concerned with secular 
deeds for worldly purpose. Only a handful of 
people are awakened to God’s existence and 
pursue the ways that lead to Him. Vedanta says 
that the secular path is to be regulated by moral 
principles. You earn money for fulfilling your 
desires in a regulated way by dharma; otherwise, 
you cannot have the right vision of life. Through 
the practise of virtue, spiritual insight develops. 
It is the development of virtue that brightens 
the intellect and consolidates spiritual insight, 
since worries and fears would no longer affect 
the mind. In this way, the outlook of life will 
be transformed. Finally, one becomes detached 
from secular values. Such an attitude paves the 
way to spirituality. Hence, Swamiji said: “The 
Vedanta, therefore, as a religion must be intensely 
practical. We must be able to carry it out in every 
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part of our lives. And not only this, the fictitious 
differentiation between religion and the life of 
the world must vanish, for the Vedanta teaches 
oneness—one life throughout. 

Vedanta becomes practical in blending jnana 
with karma. Work and knowledge are to be 
combined. The Gita says that a jnani, who is 
absorbed in the Self, realises that it is the sense 
organs that does all works, and not the Self.” 
Swamiji wanted to project the undivided view 
of reality that would bridge the gulf between 
the sacred and secular; between worship and 
work; and between jnana and karma. What he 
preached is not the idea of ‘work and worship’; 
not even of ‘work as worship’; but the method 
in which work itse/fis transformed into worship. 
Sister Nivedita articulates this message thus: 


It is this which adds its crowning significance 
to our Master’s life, for here he becomes the 
meeting-point, not only of East and West, but 
also of past and future. If the many and the One 
be indeed the same Reality, then it is not all 
modes of worship alone, but equally all modes 
of work, all modes of struggle, all modes of 
creation, which are paths of realisation. No 
distinction, henceforth, between sacred and 
secular. To labour is to pray. To conquer is to 
renounce. Life is itself religion. To have and to 
hold is as stern a trust as to quit and to avoid.” 


Conclusion 


In practical Vedanta, one need not renounce 
the world by living in a lonely cave. The idea is 
to remain in the world but moe to be of it. This 
concept was expressed by Sri Ramakrishna in 
his statements like: ‘I do what God makes me do 
and speak what He makes me speak’ and ‘I am 
like a cast-off leaf in the wind. The wind blows 
that leaf wherever it lists. Iam the machine and 
God is its Operator:”* 

When the resistance from aham, ‘ness’ and 
mamata, ‘myness ceases, the personality becomes 
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a fit vehicle for transmission of perfection. The 
realisation in Vedanta is the transformation of 
the individual ego into the cosmic Self. 

What is needed is the inner transformation; 
otherwise, no ethics or rules can improve a 
human being. One has to grow through right 
thinking and right living, thereby developing the 
power of discernment. 

Freedom of choice and action are the special 
privileges of human life. That's why the human 
body has the greatest possibility for moral 
and spiritual development. The Buddha's last 
message is: ‘Atma dipo bhava; be a light unto 
yourself? This capacity to awaken ourselves lies 
within each of us. What Buddha was reminding 
his disciple Ananda and all of us was our primal 
“Bodhi, enlightened nature. 
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Stories of Vedanta Monks 


Swami Chetanananda 


(Continued from the previous issue) 


Swami Vireshwarananda (contd.) 


FTER SWAMI MADHAVANANDA passed 
A™: the post of the President of the 
Order remained vacant for more than a 
year. On 26 February 1966, the birth anniversary 
of the Master, Swami Vireshwarananda became 
the tenth President of the Ramakrishna Order. 
On that day he initiated candidates into brahma- 
charya and sannyasa. I received my brahma- 
charya vows from him that day; and later, on 19 
February 1969, he initiated me into sannyasa. 
At the beginning of 1971, Swami Nirvanana- 
nda said to me: ‘I have suggested your name for 
the Hollywood Vedanta centre. If Swami Viresh- 
waranandaasks you, don’t decline: Soon after that 
‘Swami Vireshwarananda telephoned Swami Bud- 
hananda at Advaita Ashrama and wanted to see 
him by3:00 p.m. The trustees were supposed to dis- 
cuss my posting to Hollywood at 4:00 p.m. Swami 
Budhananda hired a taxi to go to Belur Math after 
Junch and meet with Swami Vireshwarananda. 
When Swami Vireshwarananda told him about 
the possibility of my transfer, he reluctantly agreed 
to this. In 1971, on the birth anniversary of Swami 
Vivekananda, Swami Gambhirananda informed 
me that I would have to go to Hollywood. 
I said to Swami Vireshwarananda: ‘Maharaj, 
I have never been to South India. If you please 
allow mea month's leave, I would like to visit a few 
places in the south’ He gladly agreed. A that time, 
Ivisited Madras (now Chennai), Tirupati, Trichi, 
Rameshwaram, Madurai, Trivandrum, Kanyaku- 
mari, Coimbatore, Ooty, Mysore, and Bangalore. 
On 31 May 1971, an impressive bronze statue of 
‘Swamiji was inaugurated at the Gateway of India in 
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Bombay (now Mumbai). Swami Vireshwarananda, 
Swami Nirvanananda, and other senior monks 
of the Order were present on the occasion and a 
group photo was taken of them. I went to Bombay 
with Swamis Gambhirananda and Nirvanananda 
on 27 May and left for America on 1 June 1971. 
Before leaving for the US. I went to see Swami 
Vireshwarananda and asked for his blessings. I 
said: ‘Maharaj, I don’t know the place where lam 
going. I have never travelled abroad and I do not 
have much experience either. Please give me your 
blessings’ He said: ‘Don't be afraid. You are going 
there to do the Master's work. He will look after 
you.’ Then he gave mea mango and some sweets. 
In July 1977, I returned to Belur Math from 
Hollywood for a visit. As 1 bowed down to 
Swami Vireshwarananda, he said to his atten- 
dant: ‘Sprinkle some Ganges water on his head 
and give hima chair!’ I sat on the floor and said: 
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‘Maharaj, I feel shy to sit on a chair in front of 
you.’ Then he laughed and said: “Well, then give 
him a table!’ That day I had a good conversation 
with him about our work in the West. 

In 1978, I was transferred to the St. Louis 
centre to assist Swami Satprakashananda. After 
Swami Satprakashananda passed away in 1979, 
Swami Vireshwarananda granted me permission 
to initiate devotees and sent me detailed instruc- 
tions on mantras and the like. 

When I visited Belur Math in 1982, I had a 
chance to talk to him on various matters. I do 
not remember everything he said, but I remem- 
ber him telling me about his journey to receive 
initiation from Holy Mother. Swamis Viresh- 
warananda, Satprakashananda, and Vishwa- 
nathananda, and a few others, had travelled to 
Champadanga by Martin Company Rail, and 
then they had to walk for a long distance. On 
the way, Swami Satprakashananda had a terrible 
attack of dysentery. They hired a bullock cart for 
him, but his condition was so bad that they fi- 
nally decided that it was better for him not to go 
to Jayrambati because this would inconvenience 
Holy Mother. So Swamis Satprakashananda and 
Vishwanathananda returned to Champadanga by 
the same carriage and then went to Calcutta. On 
his way to Jayrambati, Swami Vireshwarananda 
had to spend one night on the sandbank of the 
Dwarakeshwar River. Finally, he went to Jayram- 
bati via Kamarpukur and received Mother's grace. 

A few more incidents come to mind. 

This incident occurred when Swami Viresh- 
warananda (Prabhu Maharaj) was the General 
Secretary of the Order. I was talking to him in his 
upstairs office in the old Mission Office building 
when the monastery barber, Rammurat, came in 
and fell at his feet. Rammurat said: ‘Prabhu, mere 
avaguna chite na dharo’ (‘Look not, O Lord, 
upon my evil qualities, which is the opening line 
ofa famous devotional poem by Suradas). Swami 
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Vireshwarananda had a hearty laugh. The barber 
was supposed to shave his head that day, but he 
forgot, and that is how he asked for forgiveness. 

One day, when Swami Vireshwarananda was 
the President, we all went to bow down before 
him. Swami Gunatitananda was present. He was a 
very learned monk but was a little eccentric. That 
day he said to Swami Vireshwarananda: ‘Prabhu, 
you have become the President, so people bring all 
the offerings to you. Iam taking these green coco- 
nuts’ Swami Vireshwarananda laughed and said: 
“Why only the coconuts? Take anything you need. 

Another day, Swami Dayananda came to 
Belur Math. As soon as he was about to bow 
down before Swami Vireshwarananda, as a mark 
of respect to the President of the Order, the 
swami quickly got up from his seat and took the 
dust of Swami Dayananda’s feet instead. I have 
seen Swami Vireshwarananda bow down before 
Swami Dharmananda also. It is our custom in 
the Order that whoever is junior in terms of san- 
nyasa ordination will bow down before their sen- 
iors, irrespective of age. 

At Belur Math, Swami Vireshwarananda used 
to go to the Master's temple to offer his obeisance 
after the evening vesper service. It was a sight to 
see. He used to stand before the Master’s image 
for quite some time, then circumambulate with 
the image on his right, and then bow down again. 
After that, he would go to Swami Brahmananda’s 
temple, and then he would offer his salutation to- 
wards the temple of Divine Mother Kali at Dak- 
shineshwar, which is located further northeast, on 
the opposite side of the Ganges. Finally, he would 
offer his respects at the temples of Holy Mother 
and Swamiji, and then return to his room. 

The self-sacrifice, renunciation, and purity of 
monks like Swami Vireshwarananda, and their 
love and devotion to the ideal, have kept alive the 
fire of the Ramakrishna Order. & 

(To be continued) 
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‘A Saga of Sweat and Toil’— 
The Story of Restoration of 
Swami Vivekananda’s Ancestral House 


Swami Satyapriyananda 


(Continued from the previous issue) 


Dream Becomes a Reality 


HE PERIOD FROM 1995 to 1998 covered 

the rehabilitation of the residents. There were 
28 flats in Muraripukur houses. Additional 

flats had to be purchased in five other places for 
this rehabilitation. A few Cooperative Flats were 


purchased in Sarsuna, and a few more renovated 
flats in Kosba, Baguiati, Keshtapur, and Baghbazat. 


The Original Building Plan 


‘The restoration work, and not its reconstruc- 
tion, was done keeping in mind the construction 
of the memorial building. After much search 
in the archives of the Court covering the legal 
battle fought by Narendranath, the plan of the 
ancestral house was obtained and the task of re- 
storing the building to its original condition be- 
came feasible. 

We have also another source of information 
regarding the premises which we give below. Ac- 
cording to the Smart Chart made by Mr. Smart, 
the new numbers of houses is indicated with a’; 
the old numbers of those houses are shown with 
only numbers. And Roman numbers], II, III, indi- 
cate whether the house is single/double/triple sto- 
reyed, Further just 1, 2, 3, indicates only the ground 
or first or second floor. Therefore, the Smart Chart 
houses with numbers 3 to 3/7 will at present be in- 
dicated with numbers 3 to 12 Gour Mohan Muk- 
exjee Street. (See picture in page no. 406) 
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Plan of Restoration of the Building 


The task of restoring the building from its 
present form to its original condition was for- 
midable. It is a matter of restoration keeping as 
much of the materials that were sanctified by the 
holy touch of Swamiji. It is believed that thereby 
the vibrations of Swami Vivekananda will still re- 
main to inspire the visitors and devotees. 

After the litigation, the entire property had got 
divided into ten parts and a common passage for 
use by all was carved out as said earlier. Thereaf- 
ter, each according to his convenience had sold his 
part. Thus, the house had been divided and handed 
over to different owners and there had been sev- 
eral changes of ownership. The result is that each, 
according to his convenience and need, had also 
made additions or alterations to his premises. 


Conception and Execution of the Work 


Engineers of Messrs. Development Consultants 
Private Limited and the Archaeological Survey 
of India together drew up the Conceptual Draw- 
ing. Ramakrishna Mission executed the work 
under the supervision of Swami Vishokananda. 


Original Features 


It was decided that any additions, subtractions, 
and modifications to the original structure 
should be eliminated so that the building may 
be restored to its original state. 
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Stages of the Restoration of Swami Vivekananda’s Ancestral House 


Before Restoration 
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Due to additions and subtractions as well as 
modifications, many parts of the Thakur Dalan 
(Puja-hall) had become three-storeyed. And as a 
result Thakur Dalan had become concealed. By 
just removing the additions and modifications, 
the former features of Thakur Dalan came into 
view. After repairs, renovations and strengthen- 
ing, the Thakur Dalan assumed its earlier beau- 
tiful look. Pictures of the Thakur Dalan before, 
during and after restoration are presented to 
show how soul-captivating the experience was. 

In the comprehensive life of Swami Viveka- 
nanda by S N Dhar quoted in Swami Vivekanan- 
da’s Love for his Mother by Swami Tathagatananda, 
there is a description of this puja-hall: “Walking 
up a few stairs from the large courtyard is the 
Puja-hall where during earlier times Sri Sri Jagad- 
dhatri Puja used to be performed. We also cite an 
incident from the boyhood days of Swamiji that 
happened in this Puja-hall: 

‘Tam the Samrat, the Kingof kings, Naren would 

shout as he scampered up the stairs that led from 

the ground floor of the courtyard to the veranda 
of the Puja-hall, and would sit himself down as 
the lord of men. Pointing to the steps below, 
he would tell two of his fellows to stand before 
him as prime minister and commander-in-chief. 

Lower on the stairs, he bade five others stand as 

tributary princes. To his courtiers, he gave the 


privilege of sitting one step lower than the princes. 
He would then formally open his durbar.! 


Restoration Materials 


Restoration was done using the very materials 
used in the original construction. The mater- 
ials used in the restoration of the building was 
lime and a special kind of brick dust. Every part 
was done with great involvement, carefully and 
under the supervision of experts. 

In addition to lime and brick dust, the fol- 
lowing original materials were obtained: 
bricks from Bankura; tiles for the roof from 
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Berhampur; timber from Myanmar; surki (brick 
dust) from Uttarpara. All the workers came from 
Murshidabad. 


Verbal Description of the Restoration 
Process given by Swami Vishokananda 


Revered Swamis Akhuntananda and Gahanana- 
nda had earlier tried to get the original plan of the 
Ancestral House from the archives of the Cal- 
cutta High Court. But they were not successful. 
Following that same track, Swami Vishokananda 
also tried to get the original plan and succeeded 
too. This has been mentioned in passing earlier. 
‘That was a great asset in the restoration process. 
A committee was constituted for this purpose 
with the following members: 
e@ Mr Ota, Superintending Engineer, Arch- 
aeological Survey of India 
© DrKK Ganguly, from M/s. Develop- 
ment Consultant Pvt. Ltd., Kolkata 
e Tapan Bhattacharya, Archaeological 
Survey of India 
One of the works of these members was to sur- 
vey several times the portions that were to be mod- 
ified. Then followed, constructing a scaffolding 
with pipes and raising the roof by 6” for carrying 
out repairs to the roof. Thereafter, using hydrau- 
lic press and jack, the walls were straightened. The 
bricks in the walls were then numbered. If any 
brick got broken or had decayed, it was removed. 
Bricks of the same size were procured from Mr. 
Madhusudan Pal of district Shalthod or Bitham- 
pur. These bricks carried the label RKM 1998. 
The mortar with which repairs were carried 
out had some funny combination: Tamarind 
water, the juicy paste of vilva fruit, mixed and 
kept in twenty tanks containing water of methi 
(Fenugreek) for settling, and then used. In add- 
ition to Pressure Grouting Machine, which was 
used to inject grout material, Chemical Cement 
Mortar was also used to strengthen the walls even 
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‘Smart Chart for Swami Vivekananda's Ancestral House 


as they were being straightened. Let us recall 
again that the building was over 300 years old. 

‘Thereafter, the roof was lowered and placed 
on the repaired walls. As far as feasible, the ori- 
ginal wooden timber was retained. The rest was 
obtained from Shilguri timber depot. In the old 
house, in place of beams, bamboos had been used. 

On top of the roof, overlaid with tiles and 
35 mm ferro concrete layer, wire mesh, chicken 
mesh, anti-corrosive treatment, casting, and 9” 
brick dust following the old method of pressing 
it down manually by labourers stamping on it was 
followed. Some other treatments were also done. 
‘The windows and doors had been procured from 
Burma (Myanmar). An efficient carpenter was 
available who made the wooden shutters. 

On top of the walls of Thakur Dalan made 
of lime-sand plaster, lime panning was done. For 
understanding the style of the Thakur Dalan, 
pictures of Thakur Dalan of those times were 
obtained. Swami Vishokananda himself made 
the model structure from these pictures on clay 
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and the workmen cast plaster ver- 
sion and used it in recreating the 
A Thakur Dalan. 

Swami Vishokananda gives the 
* details of the next moves in the con- 
struction in his first person account 
as follows: 


Then remained the floor work. It 
was red in colour. However, for the 
floor of the Thakur Dalan, a white- 
black combination of marble tiles 
was needed. In no marble shop could 
we get black marble tiles. Then we 
got the news that there was an aban- 
doned marble factory near Belur in 
‘Uttarpara. We went there in search 
of black marble stones. There was a 
caretaker there. Creating fear psych- 
osis, he said that the place abounds in 
serpents. Pleasing him with many sweet words, I 
entered that place. Alll over the place, there was 
vegetation. The factory had been abandoned 
for over forty years. That was the first visit. In 
my next visit, I took with me a person who 
works with marble and collected some speci- 
men. On polishing, it turned out that they were 
black marbles! Taking the address of the factory 
owner from the caretaker, I went to the factory 
and told him that he must give me 750 sq. ft. of 
black stone. After much persuasion, he agreed. 
‘That abandoned marble factory, believe it or 
not, had just those 750 sq. ft. of black stones! 
‘The flooring was done with those black marble 
stones and white marble stones. & 
(To be continued) 
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Prabuddha Bharata— 125 years: 
Glimpses of the Glorious Past 


Somenath Mukherjee 


(Continued from the previous issue) 


The Magazine 


URING THE EARLY DECADES, it had 
D been the monastic members of the 
Order and admirers of Swamiji, both 
in India and in the West, who mainly wrote for 
the journal—though outsiders were there too. 
For example, a paper read by one Dr C T Stock- 
well at Springfield, MS, entitled “What is the 
New Pantheism’ had found a place in Novem- 
ber 1898 and continued in six numbers till July 
1899. Even today the ‘New Modes of Thought’ 
by Dr Stockwell is considered as a vintage pub- 
lication by many. The most surprising thing is 
that Dr Stockwell was a dental surgeon, who 
once edited the New England Journal of Den- 
tistry—and while in his adopted profession, he 
even had impressed young Harold Chapman 
Brown (1879-1943), the latter-day Professor of 
Philosophy at Stanford University, who acknow- 
ledged in his ‘A Philosophic Mind in the Mak- 
ing’ that it had been Dr Stockwell who once had 
inspired him to read Herbert Spencer.’ 
Through the arrangement of exchanges, im- 
portant materials from the Open Court maga- 
zine of Chicago were frequently republished in 
the PB since long. This was how a condensed 
version of Leo Tolstoy's Appeal to the Clergy had 
appeared in October 1903. In a similar way, three 
articles on Japan in the Arena of September 
1903 were culled into a writing entitled ‘Japan 
Through American Eyes’ in December 1904. 
‘There were many poems of eminent English and 
American poets too—either through exchanges 
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or direct contributions. Such examples were 
many and are still a good read. Moreover, al- 
most since its inception, PB has maintained 
a few regular columns beside the articles, like 
news and notes, critiques, and reviews; so also 
are the notes on the birthday celebrations of 
Sri Ramakrishna, Sri Sarada Devi, and Swami 
Vivekananda; reports on various activities of the 
Order within India and abroad including relief 
and other philanthropic works, appeals, and the 
like. Looking back to the old issues, therefore, 
always brings back important and interesting 
histories of the past. 

Prabuddha Bharata has never been in dearth 
of highly erudite writings, which always have 
in the background both the monastic members 
of the Order, as well as distinguished scholars 
around the globe—though a marked difference 
is mostly evident in what the first group write; 
surely their spiritual insight is of foremost rea- 
son for the variation. The space is too short to 
instance these gems—covering writings, rem- 
iniscences, lectures, memoirs, or talks of all the 
direct disciples of Sri Ramakrishna, which shall 
always be the greatest treasure of PB. 

As days progressed, the newer monastic mem- 
bers in every age took over this responsibility 
from their revered predecessors and continued 
this tradition of contributing their share of spir- 
itual experiences and thus the noble tradition 
remains ever alive in the pages of the PB. The 
reminiscences of Sri Ramakrishna, Sri Sarada 
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Devi, and Swami Vivekananda by their monas- 
tic disciples as well as the lay disciples who were 
eyewitness to their great lives have become a per- 
ennial source of spiritual inspiration as well as 
coveted history. So too are the memoirs of the 
‘Westerners who had an association with Swami 
Vivekananda; a few of them even had the for- 
tune of meeting the Holy Mother too—these 
timeless writings will be treasured for gener- 
ations to come. 

Swami Madhavananda shows us how the 
legacy of Swami Swarupananda and Swami 
Virajananda had later been shouldered by the 
next-age monks and paving thereby ways for the 
uninterrupted journey we witness today: 


Another editor who made noteworthy contri- 
butions to the magazine was Swami Prajnana- 
nanda, whose untimely death in 1918 robbed 
the Organization of a deep thinker, a powerful 
writer, and an accomplished worker. Among 
other talented writers whose writings have done 
much to raise the magazine in the estimation 
of the cultured public, I can mention [Swami 
Ashokananda] the present Head of the Vedanta 
societies at San Francisco and Berkley, in the 
USA. Since his time the journal has appreci- 
ably gained in size as well as in quality, and has 
drawn an increasing number of important con- 
tributors both from India and abroad.” 


‘This reminds me that while dedicating her 
book ‘Swami Vivekananda in the West: New 
Discoveries, Marie Louise Burke wrote these 
words in its first volume: ‘My revered teacher, 
Swami Ashokananda, without whose constant 
encouragement, inspiration, guidance, and care, 
this series of books would never have come into 
being’ Surely, when her first article entitled ‘New 
Discoveries Regarding Swami Vivekananda’ had 
first appeared in the PB of March 1955 and con- 
tinued till September of the same year—few 
could realise that this was the beginning of a great 
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saga which would so greatly enrich the biography 
of Swami Vivekananda and, more so, steer the 
path of any future research on his life and work. 
Today her words in that first article deserve a look 
back. After expressing her admiration for what 
was till then available in the official biography 
of Swamiji, and pointing out ‘the early days of 
his mission’ in the West, Mrs Burke wrote: ‘It 
is a story told only in broad outline, and many 
details remain to be added. Very little is known, 
for instance, of the period following the Parlia- 
ment of Religions, during which Swamiji lec- 
tured throughout the Midwest. Another gap in 
our knowledge pertains to the period prior to the 
Parliament when he spent several weeks in New 
England: And to prove her points, she added: 


A personality as tremendous as his arouses vio- 
lent animosity as well as adoration, and a pic- 
ture of his life cannot be complete without a 
knowledge of his total impact upon his time. 
Apart from its historic value, no new detail 
about Swamiji which comes to light is too small 
for his followers to cherish, and as time goes on. 
this will become more and more true. 


Time has proved the truth of her words, and 
PB shares the glory of carrying many of her 
first researches to the readers. This reminds us 
of the seven brilliant research articles between 
1970 and 1989 by Prof. Sankari Prasad Basu 
on important areas in the lives of Swamiji and 


Sister Nivedita. of 


(To be continued) 
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TRADITIONAL TALES 


Stories of Saints from Srimad Bhagavatam 


Jadabharata: A Vagabond Mendicant 


Arun Hariharan 


of Brahma), there was a good king named 

Nabhi. His queen was Merudevi, the daugh- 
ter of Mount Sumeru. As they had no children, 
they prayed to Mahavishnu. Their worship was 
pure-hearted. Because of the pure devotion of 
Nabhi, the Lord’s heart was seized with a long- 
ing to fulfil the desire of His devotee. The Lord’s 
abode is the devotee’s heart. Pleased with the 
devotion of the couple, the Lord appeared be- 
fore them and promised to be born as their son. 

In due course, a son was born to Merudevi. 
The happy parents named him Rishabha. 
Rishabha (or Rishabhadeva), being an Avatara 
of Mahavishnu Himself, was perfect and had full 
control over his senses. He had a majestic and 
strong personality. 

When Rishabhadeva came of age, king Nabhi 
appointed him as the next king and, along with 
Merudevi, retired to Badarikashrama (Badri- 
nath) to spend his remaining days in the wor- 
ship of the Lord. 

Rishhabhadeva was a royal sage. His wife was 
Jayanti. They had one hundred sons, of whom 
the eldest was named Bharata. Like his father, 
Bharata too was a perfect Yogi. 

Bharata and his brothers grew up to be young 
men of great virtue. One day, Rishabhadeva in- 
structed his sons on the path to Moksha. He 
then installed Bharata on the throne and left 
the kingdom. 


| N THE LINE of Swayambhuva Manu (the son 
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Kings like Nabhi and Rishabhadeva are great 
examples of being in the world, but not of the 
world. They had untold wealth and power at their 
control, but they were never enamoured by these 
worldly objects. When the time for their Vana- 
prastha Ashrama (leaving the householder’ life 
for a life of prayer and contemplation on God) 
comes, they cast off their wealth and power even 
as one would cast off worn clothes, and seek God. 

Like his father Rishabhadeva and his grand- 
father Nabhi, Bharata too was devoted to his 
duty. He ruled the kingdom in a just and kind 
manner, and was loved by the people. Bharatas 
wife was queen Panchajani. They had five sons. 
Bharata regularly worshipped the Lord through 
various Yagnas (sacrifices) prescribed in the 
Shastras (scriptures). 
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After ruling the kingdom adhering to 
Dharma and protecting his people for many 
years—as was the custom in those days—king 
Bharata handed over the kingdom to his sons 
and retired to the forest to lead a life of medita- 
tion and worship. He went to a place called Sala- 
grama-Kshetra on the banks of the river Gandaki 
(in today’s Nepal). This river is famous for the 
Salagrama Shilas (sacred Salagrama stones) that 
are worshipped as Lord Vishnu. 

Bharata started living a life of solitude and 
prayer on the banks of the Gandaki. One day, 
while he was seated in prayer on the river bank, 
he saw a doe (female deer) coming to the river 
to drink water. As she was drinking, she heard 
the roar of a lion. The timid doe was terrified. 
Overcome with fear, she tried to leap across 
the river. 

Now, the doe was carrying an unborn young 
one in her womb. When she leapt in fear, the lit- 
tle fawn was discharged from the mother’s womb 
and fell into the water. The mother dropped 
down from fear and exhaustion, and soon died. 

Bharata, who had been watching this inci- 
dent, was moved with pity for the little orphaned 
fawn. He saved it from the water and took it to 
his hermitage. He started caring for it like his 
own child. He would feed it, protect it, fondle 
it, and carry it around. Day after day, his attach- 
ment to the little fawn grew. He treated it like 
his own child. He could think of nothing but his 
playful little pet all the time. 

Gradually, Bharata started neglecting his 
prayers and worship. The king had become a 
hermit in the forest to practise devotion, medi- 
tation, and attain spiritual enlightenment. Now 
he had forgotten about this and spentall his time 
tending to the fawn and playing with it. 

When the hour of Bharata’s death arrived, 
due to constant remembrance of the little deer 
during his lifetime, he left his body with the 


410 


thoughts of the deer in his mind. The scrip- 
tures say that our next life is determined by the 
thought that is uppermost in our mind during 
our last moments. Naturally, it is the thought 
that is in our mind most of the time during 
our lifetime that is most likely to be our last 
thought too. 

Bharata, who had been thinking of nothing 
but the deer for quite some time, had the same 
thoughts during his last moments. As a conse- 
quence, he was born as a deer in his next birth. 
However, the memory of his previous birth did 
not leave him. 

We must carefully avoid falling into the trap 
of moha (infatuation or delusion or over-attach- 
ment). As we have seen, Bharata was completely 
free from evils like kama (desires) and krodha 
(anger), but, towards the end of his life, he de- 
veloped moha. He was infatuated with the little 
fawn to such an extent that he even forgot the 
purpose for which he had left his kingdom to 
lead a hermit's life in the forest. He had become 
ahermict to spend his time in the worship of and 
contemplation on God, but moha played a trick 
on his mind and made him stray from his real 
objective. Due to this, he had to suffer another 
birth—that too as a deer. 

In some ways, moha can be more difficult to 
detect and avoid than other enemies like kama 
or krodha. One has to know where to draw the 
line between being kind-hearted or humane 
and becoming infatuated to such an extent that 
one even forgets one’s purpose in life. Take the 
case of Bharata saving the drowning new-born 
fawn. Any kind-hearted person would save a 
fellow-creature. However, we must be careful 
not to let kind-heartedness, which is a virtue, 
turn into moha, the infatuation, which isa vice. 
Kindness does not bind us, whereas infatuation 
definitely does. os 

(To be continued) 
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T. he book under review offers a glimpse into 

the spiritual life of Swami Swahananda. The 
fatherly figure of Revered Maharaj—majestic, 
magnanimous, generous, loving, with sharp in- 
tellect, compassionate, selfless, witty, dynamic, 
and far-sighted—comes alive through the pages 
of this book. 

A brief life-sketch of Swami Swahanandaji 
precedes the chapters of the book. He was a dis- 
ciple of Swami Vijnananandaji, a direct disciple 
of Sri Ramakrishna. In 1947 he joined the Rama- 
krishna Order at Belur Math. In December 1976, 
Maharaj took the charge of the Vedanta Society 
of Southern California and worked incessantly for 
thirty-six years to disseminate Sri Ramakrishna’s 
message. He was also the founder and head of the 
Vedanta Center of Greater Washington, D.C. and 
Vivekananda Retreat, Ridgely, New York. Encour- 
aging Westerners to take leadership roles, he ex- 
panded the reach of Vedanta in the United States, 
establishing seventeen centres and sub-centres 
and has left a rich legacy for the Ramakrishna 
Movement in the West. 

‘The author of the book, Dr Malay Das, one of 
‘Swami Swahanandaji Maharaj’s initiated disciples, 
has ventured here to give a first hand and intimate 
account of the close relationship with him as his 
disciple and physician during the last seventeen 
years of Maharaj’s life, that is, from 1995 to 2012. 
‘The narration is full of incidents and anecdotes, 
enlivened by the author's observations. The book 
is divided into seventeen chapters and the names 
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of the chapters themselves reveal the great per- 
sonality of the Swami and his loving relationship 
with his disciple. The narrative is so brilliantly 
lucid, captivating, and interesting that one wants 
to read the book in a single sitting, particularly 
those who came into Maharaj’s contact will surely 
feel that they have ushered into his living presence. 
‘The reader remains spellbound with Swami Swa- 
hanandaji’s superior divine wisdom, dynamism, 
pragmatism, and inexhaustible spiritual wealth. 
Maharaj’s loving concern for devotees, selfless love 
and service, detachment, his devotion to his Guru, 
erudition, flawless memory, punctuality, and total 
surrender to Sri Ramakrishna are evident from 
the pages of the book. One is wonderstruck to 
know about his sharp observations, his capacity to 
see deeply into people and how he kept a keen eye 
even on small details in day-to-day life. 

‘The author adequately describes Revered Ma- 
haraj’s missionary zeal to establish private Vedanta 
centres devoted to the ideals of the Holy Trinity 
allthrough the US, which speaks of his dynamism 
and love for the ideal. He had a clear-cut vision for 
these centres for the next ten to twenty years. And 
sometimes, he could be easily detached from such 
projects too, which were very dear to him. 

Reading the book, one could clearly perceive 
Swami Swahanandaji to be a great soul. He always 
looked joyful; it was evident that his mind was 
withdrawn from the physical realm. The author 
remarks: ‘Maharaj himself had said that loving 
Sri Ramakrishna was his mission in life, which was 
fulfilled. He lived the message of Sri Ramakrishna, 
which was also what he taught.” 

This work of devotion and reverence makes 
rewarding reading. We get ushered into the rev- 
erential presence of Swami Swahanandaji and 
feel fresh air invigorating the rooms of our con- 
sciousness. The printing and get-up of the book 
are good indeed. 

Dr Chetana Mandavia 
Junagadh (Gujarat) 
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HE WORD, Science, owes its origin to 

the Latin word, Scientia, or scrire, which 
means knowledge, similar to the word 

Veda (lit. ‘to know’ or ‘knowledge’ itself). For a 
long time, Scientia included all forms of know- 
ledge—religious, philosophical, art forms, as- 
tronomy, mathematics, medicine and the like. 
But, about 500 years ago, during the period of 
the Renaissance in the Letters and the Arts in 
Europe, there came up a new mood to re-ex- 
amine the age-old ideas relating to terrestrial 
matter, motion, space and time as well as the 
planetary motions. This led to the Renaissance 
in science leading to a new knowledge-system, 
and ushered in what has been generally recog- 
nized as the physical-mathematical approach to 
the study of the natural phenomena. The know- 
ledge concerning them went also by the name of 
natural philosophy. In fact, the great Isaac New- 
ton’s path-breaking book is titled: Mathematical 
Principles of Natural Philosophy (English ver- 
sion; his original work was in Latin). However, 
the word, Science, as we understand and use it 
now, appeared first in the publications like The 
Philosophy of Inductive Sciences by Whewell only 
around the middle of the 19th century. For, by 
then science had acquired a distinct foundation 
and status of its own as a methodology-centered 
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knowledge-system devoid of religious, philo- 
sophical and other speculative ideas. 

It needs to be recognized that the name, sci- 
ence, does not represent any specific academic 
subject, but is in the nature of an over-arching 
nomenclature including under its umbrella the 
subjects like physics, chemistry, botany, zool- 
ogy, geology, astronomy and their subsidiaries 
as well as their inter-links like biochemistry, bio- 
physics, geo-chemistry, molecular biology, astro- 
physics and others. In all of these, the underlying 
commonality is the scientific methodology—ex- 
periment and observation, induction, deduction, 
mathematical modelling, framing hypothesis, ar- 
riving at theories and laws. Science does not cre- 
ate any law, but discovers the /aws of nature on 
the basis of the observed facts fortified by the sci- 
entific method. Since the Renaissance in science, 
the innate strength of all scientific puruits either 
in Europe or elsewhere in the world, has been its 
own methodology which has remained unblem- 
ished by any kind of bizarre religio-philosophical 
ideas. A coherent and viable knowledge-system, 
modern science has emerged as the greatest ex- 
plorative, innovative intellectual enterprise of 
mankind today, and its spectacularly beneficial 
and manifold applications, have been enriching 


human material life in diverse ways. os 
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REPORTS 


Synopsis of the Report of the Governing 
Body of Ramakrishna Mission for 2019-20 
The x11th Annual General Meeting of the 
Ramakrishna Mission was held at Belur Math 
on Sunday, 7th March 2021, at 3.30 p.m. A syn- 
opsis of the report presented in the meeting is 
given below. 

‘The Ramakrishna Mission won the following 
recognitions: (i) The University Grants Com- 
mission (UGC): (a) selected RKMVERI (deemed 
university), the College of Education (of Coim- 
batore Mission Vidyalaya) and the Sikshana- 
mandira (of Saradapitha centre, Belur, Howrah) 
as Mentor Institutions for helping other higher 
education institutions to improve their quality 
and get Naac accreditation and (b) extended 
the autonomous status of Vivekananda Col- 
lege of Chennai Vidyapith for 10 years and (ii) 
the Department of Scientific and Industrial 
Research (DsiR), Ministry of Science and 
Technology (mst), Government of India has 
recognized Vivekananda Centenary College 
of Rahara centre, Kolkata as a Scientific and 
Industrial Research Organisation (stRo). 

New branch centres of the Ramakrishna Mis- 
sion were started in: (i) Kasundia in Howrah, 
‘West Bengal, (ii) Rourkela, Odisha, and (iii) 
Villupuram, Tamil Nadu. A new branch centre 
of the Ramakrishna Math was started at Purnea 
in Bihar. Ramakrishna Math (Kathamrita 
Bhavan), which was functioning asa sub-centre 
of Ramakrishna Math (Shyampukur Bati), was 
made a full-fledged branch centre. The ances- 
tral house of Swami Trigunatitananda Maharaj 
in Kolkata was taken over by the Ramakrishna 
Math and named as Swami Trigunatitananda 
Memorial. The Ramakrishna Vedanta Society 
of the Philippines in Manila was affiliated 
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to Ramakrishna Mission. Vedanta Centres in 
Vancouver (Canada) and Curitiba (Brazil) 
were affiliated to Ramakrishna Math. The re- 
treat centre in Pifion Hills, usa, was made a 
sub-centre of Hollywood Vedanta Society. 

In the educational field, the following new 
developments deserve special mention: (i) 
Chennai Students’ Home started a skill devel- 
opment centre to train students in the fields of 
mechanical, automobile, and computer engin- 
eering. (ii) Coimbatore Vidyalaya started an 
incubation centre in its Arts and Science College 
to create an industrial working environment in 
the college. (iii) Ranchi Morabadi centre was 
nominated by the Government of Jharkhand to 
start a ‘Value-based Multi Skill Development 
Training Course’ under the National Institute of 
Open Schooling (N1os) for minorities. 

In the medical field, mention may be made of 
the following new developments: (i) Kankhal 
centre added an operation theatre complex, Icu, 
surgical ward, dialysis unit, and cT scan facility 
to its hospital. (ii) Manasadwip centre built a 
new dispensary building. (iii) Vrindaban centre 
added to its hospital, a state-of-the-art Sarada 
Block. It is built as per NABH standards and has 
two modular operation theatres, a cancer ward, 
and mri and CT scan facilities. 

In the rural development field, the fol- 
lowing new projects deserve special mention: 
(i) Ranchi Morabadi centre brought 644 acres 
of fallow land under cultivation and trained 
farmers of 25 villages under the Seed Village Pro- 
gramme to produce quality seeds. (ii) Sargachhi 
centre conducted 5 On Farm Trials (oFT) on 
55 farms, published 4 research papers, and pro- 
vided veterinary training to 690 people in treat- 
ing simple disorders or injuries in animals. 
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A number of our centres took forward 
Swachchha Bharat Abbiyan by holding clean- 
liness drives and awareness campaigns. The 
work done by the following centres require 
special mention: (i) Mangaluru centre held 
(a) 26 cleanliness drives in and around Manga- 
luru, (b) magic shows on cleanliness theme at 
99 schools in Udupi district, (c) cultural com- 
petitions and workshops in 236 schools in which 
23,736 students participated. The centre also 
guided 130 schools to observe Cleanliness Day 
in which 13,000 children took part. (ii) Salem 
centre conducted a special programme for sani- 
tation workers of Salem Municipal Corporation. 

Under the Ramakrishna Math, the follow- 
ing developments deserve special mention: (i) 
Kalady Math added a new division in its primary 
and higher secondary schools. (ii) Barisha Math 
started an allopathic dispensary. (iii) Chennai 
Math started a 4D virtual reality film show at 
Vivekananda House on Swami Vivekananda’s 
wanderings in India. (iv) Koyilandy Math built 
a multipurpose hall. 

The Mission and Math undertook several re- 
lief and rehabilitation operations in the wake 
of the outbreak of Covid-19 pandemic, nat- 
ural calamities including devastating floods in 
Kerala, Karnataka, the North East, and other 
parts, and cyclonic storms such as Fani, Vayu, 
and Bulbul that affected Odisha, Gujarat, and 
West Bengal. The operations involved an ex- 
penditure of Rs. 38.24 crore and benefitted 8.2.4. 
lakh people. 

During the year, the Mission and the Math 
undertook general welfare work by way of 
providing scholarships to poor students and 
pecuniary help to old, sick, and destitute people. 
Expenditure incurred was Rs. 29.42 crore. 

Medical service was rendered to more than 
83.11 lakh people through 10 hospitals, 87 dis- 
pensaries, 39 mobile medical units, and 985 
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medical camps run by the Mission. Expenditure 
incurred was Rs. 272.31 crore. 

Nearly 2.66 lakh students studied in Mission's 
educational institutions ranging from kinder- 
garten to university level and also in non-formal 
education centres, night schools, and coaching 
classes. A sum of Rs. 396.19 crore was spent on 
the educational work. 

A number of rural and tribal development 
projects were undertaken by the Mission with a 
total expenditure of Rs. 131.62 crore, benefiting 
about 5.73 lakh people. 

The year-long celebrations of the 125th An- 
niversary of Swami Vivekananda’s Addresses 
at the World’s Parliament of Religions in 
Chicago, usa, had a grand finale with various 
programmes organised by the headquarters and 
the branch centres. A two-day All India Alumni 
Meet of Ramakrishna Math and Ramakrishna 
Mission educational institutions was held at 
Belur Math in December 2019. Some of our 
centres in the usa and other countries also held 
public meetings, lectures, and cultural events. 

Outside India, the following developments 
deserve special mention: (i) With the initia- 
tive of Headquarters, Belur Math, a bronze 
statue of Sister Nivedita was installed at her 
family cemetery in Great Torrington, United 
Kingdom. The project was funded by the Gov- 
ernment of West Bengal. (ii) The newly built 
Vivekananda Bhavan at Dhaka centre (Ban- 
gladesh) was inaugurated. 

We take this opportunity to express our 
heartfelt thanks to our members and friends 
for their kind cooperation and help in carrying 
forward the service programmes of the Rama- 
krishna Mission and Ramakrishna Math. 


(Swami Suvirananda) 
General Secretary 
Ramakrishna Math and Ramakrishna Mission 


07 March 2021 
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Headquarters 


‘The birthday (janma-tithi) of Swami Viveka- 
nanda was celebrated at Belur Math on Thurs- 
day, 4 February, with special worship, homa and 
music. Swami Balabhadrananda presided over the 
meeting held in the afternoon. As Belur Math was 
closed to devotees on account of the pandemic, 
devotees watched the programmes online. 

Belur Math gates, which had remained closed 
for more than six months due to the Covid-19 pan- 
demic, were opened to devotees and visitors on 10 
February. Visiting hours, however, have been re- 
stricted, and necessary safety measures have been 
put in place as per the government guidelines. 

Sri Ramesh Pokhriyal ‘Nishank’, Union 
Education Minister, visited Belur Math on 19 
February. 


News of Branch Centres 


Nagar Nigam of Haridwar presented a certificate 
of recognition to the hospital of Ramakrishna 
Mission Sevashrama, Kankhal, Haridwar, on 7 
December for its contribution towards making 
Haridwar clean and green. Our hospital stood 
first among the healthcare facilities in Haridwar. 

The off-campus centre of RKEMVERI (Rama- 
krishna Mission Vivekananda Educational 
and Research Institute) in Coimbatore Mis- 
sion Vidyalaya held the 15th convocation on 3 
February. In all, 210 successful candidates were 
awarded certificates and degrees. The Gov- 
ernor of Tamil Nadu Sri Banwarilal Purohit and 
the General Secretary addressed the students 
through recorded video messages. 

Sri Bhupesh Baghel, Chief Minister of 
Chhattisgarh, presented the Best Associate NCC 
Officer (ANo) Award to Ms. Sita Kewat, NCC 
teacher of Ramakrishna Mission Vivekananda 
Vidyapeeth, Narainpur, at a function held in 
Raipur on 10 February. The award consisted of a 
medal, a certificate and 50,000 rupees. 
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Ramakrishna Mission Vivekananda Vidyapeeth, Narainpur 


Values Education and Youth Programmes 


Ramakrishna Mission, New Delhi conducted 
a webinar and 12 online workshops on values 
education from 26 January to 25 February. In all, 
657 teachers, principals, students and students’ 
parents from different parts of India attended 
these programmes. 

Ramakrishna Math, Madurai conducted a 
values education programme for college students 
on 2 February in which 90 students took part. 

Ramakrishna Math and Ramakrishna Mis- 
sion, Mumbai conducted an online quiz compe- 
tition in January in which 603 students from 40 
schools took part. The winners received prizes 
ina virtual programme held on 18 February. The 
centre also held an essay-writing competition in 
which 553 students of 73 colleges participated. 

‘The renovated prayer hall of the Batticaloa 
sub-centre of Colombo centre, Sri Lanka, was 
rededicated on 1 February. 


Relief 


1. Covid-1g Relief: South Africa: Ramakrishna 
Centre of South Africa, Phoenix continued its 
Covid-19 pandemic relief work by way of dis- 
tributing 1,700 kg rice, 200 kg maize meal, 125 
kg flour, 200 kg fortified cereals, 56 kg noodles, 
1,000 kg pulses, 2,500 kg assorted vegetables, 85 
kg assorted spices, 325 kg salt, 712 litres cook- 
ing oil, 700 cans of tinned food, 30 kg soup 
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powder, 20,000 tea bags, 275 kg sugar, 350 litres 
milk, 200 kg milk powder, 20 kg biscuits, 100 
loaves of bread, 150 cakes, 4,494 breakfast cereal 
packets, 17 litres fruit juice concentrate, 36 chil- 
dren’s snack packs, 400 matchboxes, 200 tubes 
of toothpaste, 800 bars of soap, 420 adult nap- 
kins, and 433 litres detergent in February. The 
centre also distributed a litre of milk and a loaf 
of bread each to 8 families thrice a week. Further, 
the centre’s clinic sponsored 32 dialysis sessions 
for three patients and provided counselling ser- 
vice to healthcare professionals and workers. 

2. Fire Relief: Assam: In response to a fire inci- 
dent in Karimganj town on 15 February, Karim- 
ganj centre distributed 4 kg pulses, 10 packets 
of biscuits, 3 saris, 1 shirt, 4 blankets, 4 shawls, 3 
sets of utensils, and a mosquito-net to the three 
affected families on 17 February. 

3. Winter Relief: The following centres dis- 
tributed blankets and winter garments, shown 
against their names, to needy people: India: (a) 
Advaita Ashrama, Kolkata: 225 blankets from 
13 December to 25 January. (b) Antpur: 300 
blankets from 1 October to 6 February. (c) Ba- 
munmura: 70 shawls on 31 January. (d) Chan- 
dipur: 250 blankets from 20 December to 12 
January. (e) Guwahati: 75 blankets on 13 Febru- 
ary. (f) Jalpaiguri: 80 blankets on 16 January. 
(g) Jayrambati: 500 blankets from 20 December 
to 20 January. (h) Kanpur: 5 blankets in Janu- 
ary. (i) Karimganj: 1,080 blankets from 1 De- 
cember to 12 January. (j) Koalpara (sub-centre 
of Jayrambati): 525 blankets from 13 December 
to 14 January. (k) Puri Mission: 40 blankets 
on 4 February. (1) Rishikesh: 120 blankets and 
120 sweaters on 23 January and 4 February. (m) 
Shimla: 44 sweaters in December and Janu- 
ary. (n) Shyamsayer, Bardhaman: 200 jackets 
on 26 December and 4 February. (0) Silchar: 
1,000 blankets from 15 December to 4 January. 
(p) Tamluk: 100 blankets on 19 and 21 January. 
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Bangladesh: (a) Bagerhat: 200 blankets from 
30 January to 26 February. (b) Chittagong: 720 
blankets from s January to 15 February. (c) Farid- 
pur: 300 blankets from 5 January to 8 February. 
4. Distress Relief: The following centres dis- 
tributed the items shown against their names to 
needy people: India: (a) Antpur: 540 saris, 165 
dhotis, 153 sets of children’s garments, and 150 
bed-covers from 1 October to 6 February. (b) 
Balaram Mandir, Kolkata: 200 saris on 4 Feb- 
ruary. (c) Bamunmura: 200 saris on 31 January. 
(d) Baranagar Mission, Kolkata: 200 saris on 
21 and 23 February. (e) Barasat: 56 dhotis and 
489 saris from 27 December to 26 January. (f) 
Chapra: 200 saris from 17 to 24 February. (g) 
Cossipore, Kolkata: 1,000 saris from 24 January 
to 10 February. (h) Deoghar: 200 saris on 29 Jan- 
uary and 2 February. (i) Gurap: 150 saris, 70 as- 
sorted garments, 100 school bags, 100 pens, 100 
pencils, 400 notebooks, 180 packets of biscuits, 
200 chocolates, and 100 umbrellas on 10 and 25 
February. (j) Jalpaiguri: 18 bottles of chyawan- 
prash, 21 packets of roasted gram, 10 packets of 
dates, 18 bottles of honey, 10 cricket kits, and 6 
sets of volleyball and net in December and Janu- 
ary. (k) Jamtara: 200 mosquito-nets and 200 
saris on 4 and 13 February. (1) Kanpur: 10 saris 
in January. (m) Koalpara (sub-centre of Jayram- 
bati): 1,640 saris from 13 December to 14 Janu- 
ary. (n) Rajarhat Bishnupur: 200 saris on 4 and 
5 February. (0) Shyamsayer, Bardhaman: 200 
saris on 26 January and 4 February. (p) Tam- 
luk: 200 saris on 19 January. Bangladesh: Chit- 
tagong: 15 dhotis, 10 lungis, and 135 saris from 
s January to 15 February. Sri Lanka: Colombo: 
25 LED street lights to the local municipality on 
1 February. Zambia: Lusaka: In February, the 
centre provided financial aid to a medical stu- 
dent to cover her educational expenses for one 
year. The centre also gave 100 kg powdered maize 


to an orphanage on 10 February. oe 
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SRI RAMAKRISHNA ADVAITA ASHRAMA 


bd (A Branch of Ramakrishna Math, P.O.- Belur Math) 
SS, Ashrama Road, Kalady - 683 574, Ernakulam Dist., Kerala 
~ Email: kalady@rkmm.org Ph : 0484 - 2462345 


AN APPEAL TO THE DEVOTEES AND WELL-WISHERS FOR FINANCIAL ASSISTANCE 
TO BUILD “RANGANATHANANDA DHAM” MONKS’ QUARTERS 


Dear Devotees / well-wishers, 


Namaste. 

Sri Ramakrishna Advaita Ashrama, Kalady has been rendering service to the society for over 
84 years in the fields of Health, Education, Relief, Cultural, and Spiritual activities. 

All the above services during these 84 long years are rendered by tireless services of 
dedicated monks. Due to the paucity of funds, there is no dedicated building (Sadhu Nivas) for 
Monks. Hence the construction of a suitable Monks’ Quarters and a devotees dining hall is the 
urgent need of the Ashrama. 


We are happy to inform you that 
we have started the construction 
work of Monks’ Quarters with the 
initial contributions received by the 
benevolent devotees and well-wishers. 
By the grace of Sri Ramakrishna, work 
has started on 04.11.2020 and going on 
in full swing. We are in need of further 
contributions to sustain the ongoing 

. construction. Post pandemic  scena- 
rio may also slightly add to the estimated cost of the project (approx. 2 crore). 

Donations are eligible for tax exemptions under 

Sec. 80G of IT Act. Donations may be sent either by 
cheque or bank draft in favour of Sri Ramakrishna 
Advaita Ashrama or by transfer through RTGS/NEFT to 
(i) A/c No. 2921101005444, Canara Bank, Kalady (IFSC: 
CNRBO0002921) or (ii) A/c No. 10367019646, State Bank 
of India, Kalady (IFSC: SBIN0070717); and for foreign 
contributions, A/c No: 338602010005806, Union Bank 
of India, Kalady (IFSC: UBIN0533866, MICR Code: 
682026047, Swift Code: UBININBBKCH). 

Please provide PAN No. Kindly send an email to 
kalady@rkmm.org intimating us your name, address, 
phone nos. and the payment details. 

May the blessings of Bhagavan Sri Ramakrishna be on you is my earnest prayer to Him. 
Yours in the Service of the Humanity, 

Swami Srividyananda 
Adhyaksha 
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Same of Our Publication... 


Ma, 


“ Students’ Vows 

Swami Nirvedananda 

This book contains Vidayarthi Homa mantras composed by Swami 
Nirvedananda, an educationist and scholarly monk of the Ramakrishna 


Order. The meaning of the mantras and their explanatory notes are given 
by Swami Atmashraddhananda. 


These mantras, which are essential for character-building for students, are 
taken as vows in a Homa. The vows represent cardinal teachings of Swami 
Vivekananda whose glowing words of strength and purity are a beacon to 

all youths. This book will be of great use to the educational institutions who wish to incorporate 
=. these character-building vows to students. 


_ Pages 50 | Price F15 


Value of Brahmacharya 
Swami Tathagatananda 
This book deals with various aspects of Brahmacharya or chastity, 


explaining why and how of living a life of self-control and holiness. A 
=. guide for all spiritual seekers, especially the youth. 


~ Pages 48 | Price 20 


he 


How to Get Along with Others* 
Swami Bhaskarananda 


This book deals with the important issue of getting along with others in 
this stress-laden world and provides practical suggestions and guidance. It 
acquaints the readers with ancient Hindu wisdom and stimulates them to 
use commonsense as well in happily getting along with others, at home, at 
work, or anywhere else. 


The author of the book, Swami Bhaskarananda, is a senior monk and the 
president of The Vedanta Society of Western Washington, Seattle, and the 
spiritual head of The Vedanta Society in Hawaii and the Vedanta Society in Vancouver. 


-j. * Available for sale only in India. 


Pages 144 | Price 60 
~ 


Children: Humanity’s Greatest Assets canons 
Swami Ranganathananda : 
This book is a transcription of talk given by Swami Ranganathananda, 
the 13th president of the Ramakrishna Order. It emphasises the need for 
spiritual growth of children in the process of psycho-social evolution and 
= for nurturing them to be the harbingers of peace, harmony and progress. » 


% 
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Pages 20 | Price 215 


‘We want to lead mankind to the place 
where there is neither the Vedas, nor 
the Bible, nor the Koran; yet this has 
to be done by harmonising the Vedas, 
the Bible and the Koran. 


Mankind ought to be taught 

that religions are but the varied 
expressions of THE RELIGION, 
which is Oneness, so that each may 
choose the path that suits him best. 


Swami Vivekananda 


@ 
ecanesba.Ip 
Spiritual Book Store 


India's richest online collection of spiritual 
books and multimedia. 


® + 91-080-4370 4445 


ganesha.in 
@ # 76, 16" Cross, Off Margosa Road 
Malleswaram, Bangalore 560 055 
“ . : 
www.eganesha.in You cannot believe in God 


until you believe in yourself” 
Our Publications 


Sri Ramakrishna Paramahamsa Swami Ishwarananda Giri 

Swami Vivekananda Swami Sivananda 

Sri Ramana Maharshi HH Swami Abhinava Vidyatheertha 
Guruji Viswanath oA Sri Jiddu Krishnamurthi 


: eganesba.ip i bie 3 
Swami Ramdas Spirtucl Book Store Sri Shirdi Sai Baba 


PRABUDDHA BHARATA 


A Monthly Journal of the Ramakrishna Order started by Swami Vivekananda 


Dear Prabuddha Bharata Members, 


Namaste. In light of the ongoing 125th anniversary celebration of 
Prabuddha Bharata, we have launched the Prabuddha Bharata Campaign in 
order to promote the magazine and increase the number of subscriptions. 


I would like to request all of you to join the campaign by enrolling five 
new subscribers for Prabuddha Bharata. Please go to the following link for 
further details: https: //bit.ly/pb_campaign. 


For those of you who are able to enroll ten new subscribers, we would like 
to take your interview to know how Prabuddha Bharata has influenced your 
life and thinking. These videos will be posted on our YouTube channel with 
the permission of the interviewee. 


May Bhagavan’s blessings be upon all of you in this noble task. 


With warm regards, 


SB dhe wer do, 


Swami srmddtidanaida 
Adhyaksha 
Advaita Ashrama 


PILGRIM'S GUIDE 
THE HOLY TRIO 
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Sri Ramakrishna in 
Shyampukur II 


here are a number of homes which Sri 

Ramakrishna visited in the Shyampukur 
area. On one occasion, he visited the home of 
Prankrishna Mukherjee, who is also known 
as the ‘Fat Brahmin’. Although Prankrishna 
belonged to an aristocratic family and held 
a high post in an English business firm, he 
was very devoted to Sri Ramakrishna, and 
would often visit Dakshineswar. 

On Sunday, April 2, 1882, Prankrishna 
invited Sri Thakur to his house. Sri 
Ramakrishna was seated with his devotees 
in the drawing-room of  Prankrishna 
Mukherjee’s house in Calcutta, partaking 
prasad. It was between one and two o'clock 
in the afternoon. Since Colonel Viswanath 
lived in that neighbourhood, the Master 
wished to take some rest at Prankrishna’s 
house before proceeding to Captain’s house. 
After visiting Captain’s house, Sri Thakur 
then intended to visit Keshab Sen at Lily 
Cottage. A number of neighbours and other 
friends of Prankrishna had been invited to 
meet Sri Ramakrishna. They were all eager 
to hear his words. 

In this discussion, Sri Thakur engaged in 
a lively question and answer session with 
devotees on how to cultivate renunciation 
and devotion. He mentioned that the 
‘world is like the whirlpool of Vishalakshi’ 
and that ‘once you enter a labyrinth you 


In loving memory of Dr. Rina Bhar 


Prankrishna Mukherjee's house 

find it very difficult to get out. Living in 
the world, a man becomes seared.’ To this 
a devotee asked, ‘Then what is the way?’ 
Thakur replied, ‘Prayer and the company of 
holy men. You cannot get rid of an ailment 
without the help of a physician. But it is not 
enough to be in the company of religious 
people only for a day. You should constantly 
seek it, for the disease has become chronic.’ 
To this, a devotee then asked, ‘What is the 
good of holy company’, and the Master 
replied, ‘It begets yearning and love for God. 
Nothing whatsoever is achieved in spiritual 
life without yearning. By constantly living in 
the company of holy men, the soul becomes 
restless for God.’ Then Sri Ramakrishna 
mentioned another way: ‘Earnestly praying 
to God. God is our very own.’ 

Today the descendants of Prankrishna 
Mukherjee unfortunately no longer live in 
this house. Nonetheless, the house remains 
in its original condition with some slight 
renovations. It is located at 40 Ramdhan 
Mitra Lane, Shyambazar. 


Dr. Gopal Chandra Bhar, 


Editor: Swami Vireshananda. Printed by: Swami Vedavratananda at Gipidi Box Co., 3B Chatu Babu Lane, 
Kolkata 700 014 and published by him for Advaita Ashrama (Mayavati) from Advaita Ashrama, 5 Dehi 
Entally Road, Kolkata 700 014, on 1 April 2021. 
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‘The best guide in life isstrength. Inrelig 

as in all other matters, discard everything 
that weakens you, have nothing to do 
with it. 
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